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FOREWORD 


The essays which are collected in this volume were written over 
a period of fourteen years and represent reflections on a variety 
of New Testament problems which have been illustrated by 
data from the Semitic world of the eastern Mediterranean. The 
unity of such a collection is obviously not organic or closely- 
knit. This is admitted at the outset. But this disadvantage is 
somewhat offset by the convenience of having a number of 
essays on this aspect of New Testament studies brought to- 
gether between the covers of one volume. 

Essays on the Semitic background of the New Testament will 
always have a certain importance, even though they will not 
appeal to everyone, and even though one detects a tendency 
to disregard such discussions in favour of other aspects of New 
Testament study. These essays will say little to those whose main 
concern in New Testament study is philosophical or hev- 
meneutical. At present, New Testament studies are highly 
marked by an introspective or hermeneutical thrust, even 
though not everyone would be inclined to concentrate on it. 
No one, however, who undertakes the study of the New 
Testament today can help but be caught up in this syndrome 
from time to time. But there is, fortunately, an area of New 
Testament studies that enables one to push forward a little 
from this point of view. Many have been the discoveries in 
recent years in the Hellenistic and Semitic worlds of the eastern 
Mediterranean that bear on some aspect or other of the New 
Testament. The data of such discoveries have to be assessed, 
interpreted, and judged for their relevance to the interpretation 
of the New Testament. Eventually, such data too will be caught 
up in the reflective, hermeneutical process. However, before 
that, they have to be understood more or less in and for them- 
selves. It is hoped that this collection of essays will make more 
convenient to students of the New Testament the discussion of 
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some of the problems raised by such discoveries in the Semitic 
area. 


Some of the essays in this volume seek to interpret the rele- 
vance of the Qumran texts and fragments to the interpretation 
of certain New Testament passages. Others seek to do the same 
with various Aramaic texts that have come to light in the past 
decade and a half. The thread that links together the vast 
majority of the essays is a connection between New Testament 
passages and the Dead Sea Scrolls or contemporary Aramaic 
studies. One essay may seem out of place. It is the discussion of 
the /ogoz of Jesus that are preserved in the Oxyrhynchus Gospel 
fragments and the related Coptic Gospel according to ‘Thomas. 
But anyone who 1s aware of some of the recent discussions about 
the Syrian origin of this Gospel, whether in its earlier Greek 
form or the later Coptic version, will realize that its inclusion 
in this collection of essays is not out of place. 


In assembling these essays for republication, I have been 
able to make a number of minor changes in wording, add a 
few reterences to the notes about material published on the 
same topics since my original articles, and occasionally change 
a paragraph or two in the interest of clarity or clarification. 
This constitutes at most a minor revision of the essays that are 
now brought together. None of the basic theses of these essays 
has been altered. 


Grateful acknowledgement is hereby expressed to the editors 
of the following periodicals who granted permission for the re- 
printing of the essays that originally appeared as articles in their 
publications: The Catholic Biblical Quarterly, Concilium, Harvard 
Theological Review (copyrighted by the President and Fellows of 
Harvard College), Journal of Biblical Literature, New Testament 
Studies, and Theological Studies. My gratitude is also due to 
Herder and Herder of New York for permission to reprint the 
essay, “Ihe Bar Cochba Period’, from The Bible in Current 
Catholic Thought (Fest. M. J. Gruenthaner; New York, 1962), 
and to SPCK for permission to reprint the essay, ‘Jewish 
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Christianity in Acts in Light of the Dead Sea Scrolls’, from 
Studies in Luke-Acts (Fest. P. Schubert; ed. L. E. Keck and J. L. 
Martyn; London, 1966). 

Lastly, it is my pleasant task to express my appreciation to 
the staff of Geoffrey Chapman Ltd and Brenda Hall for their 
collaboration in the production of this collection of essays. 


Joseph A. Fitzmyer, S.J. 


I 
THE USE OF THE OLD TESTAMENT 


1 


THE USE OF EXPLICIT OLD 
TESTAMENT QUOTATIONS IN 
QUMRAN LITERATURE AND IN 

THE NEW TESTA MENT* 


The problem of the use of the Old Testament in the New 
Testament is a vast one, complicated by side-issues of textual 
variants and involved in the kindred problem of the relation or 
harmony of the two Testaments. It is also a problem which has 
been well worked over by many scholars. Books have been 
written on the subject, comparing the text of the Old Testament 
quotations with the existing Greek and Hebrew recensions or 
comparing the exegetical principles and methods of the New 
Testament writers with those of the rabbis.1 In particular, Paul’s 
use of the Old Testament has been the special object of such 
study. It would seem useless, then, to take up again such a well- 
worked subject, were it not for the new light which has been 
shed on the problem by the discovery of the Qumran scrolls. 
The Jewish roots of the New Testament have always made it 
a prior likely that its use of the Old Testament would resemble 
that of contemporary Judaism to some extent. Indeed, resem- 
blances with the rabbinical writings have long since been 
established. Yet one of the main difficulties in this comparative 


* Originally published in NTS 7 (1960-61) 297-333. 

1 A convenient sketch of previous work, together with references to the 
pertinent literature, can be found in E.E. Ellis, Paul’s Use of the Old Testa- 
ment (Edinburgh, 1957) 1-5. See also J. Bonsirven, Exégése rabbinique et 
exégése paulingenne (Bibliothéque de théologie historique; Paris, 1939) 264-5. 
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study has always been the extent to which one can trust the 
contemporaneity of the so-called early material incorporated in 
these writings.2 Now, however, we have in the Qumran scrolls 
Jewish writings which antedate for the most part the composition 
of the New Testament books—or at the latest are in part con- 
temporary with them. Moreover, in many of these scrolls, 
which are admittedly sectarian writings and perhaps not 
characteristic of all contemporary Jewish thought, we find the 
Old Testament used in a manner and with a frequency which 
rivals that of the New Testament. It 1s certainly to our advan- 
tage, then, to examine this use of the Old Testament in the 
Qumran literature, in order to see what can be learned from it 
for the study of the related New Testament problem. For in 
both cases we are dealing with documents stemming from a 
group in which a theology built on the Old Testament moti- 
vated its way of life. Indeed, 1t would be difficult to find a more 
ideal set of documents to ulustrate the New Testament use of the 
Old Testament than the Qumran scrolls, in which we see how 
contemporary Jews made use of their Scriptures. 

Some of the methods of Qumran exegesis have already been 
studied ;3 a thorough, systematic investigation of all the evidence 


2 See E. E. Ellis, op. cit., 42, 83. 


3 See W. H. Brownlee, ‘Biblical Interpretation among the Sectaries of the 
DSS’, BA XIV (1951) 54-76; F. F. Bruce, Biblical Exegesis in the Qumran 
Texts (Grand Rapids: Michigan, 1959); M. H. Gottstein, ‘Bible Quotations 
in the Sectarian Dead Sea Scrolls’, VT III (1953) 79-82; K. Elliger, Studien 
zum Habakuk-Kommentar vom Toten Meer (Beitrage zur historischen Theologie 
15; Tubingen, 1953) 118-64; E. Osswald, ‘Zur Hermeneutik des Habakuk- 
Kommentars’, ZAW LXVIII (1956) 243-56; J. van der Ploeg, ‘Bijbel- 
tekst en theologie in de teksten van Qumran’, Vox theologica XXVII (1956— 
57) 33-45; B. J. Roberts, ‘The Dead Sea Scrolls and the O.T. Scriptures’, 
BFRL XXXVI (1953-54) 75-96; ‘Some Observations on the Damascus 
Documents and the Dead Sea Scrolls’, ibid.. XXXIV (1951-52) 366-87; 
J. A. Sanders, ‘Habakkuk in Qumran, Paul and the Old Testament’, 7Rel 
XXXVITI (1959) 232-44; G. Vermés, ‘Le ““Commentaire d’Habacuc”’ et 
le Nouveau Testament’, Cahiers Sioniens V (1951) 337-49; P. Wernberg- 
Meller, ‘Some Reflexions on the Biblical Materials in the Manual of 
Discipline’, ST TX (1955) 40-66; C. Roth, “The Subject Matter of Qumran 
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is still needed. The present study is limited to one aspect of 
Qumran exegesis and its bearing on the New Testament. It is 
hoped that it will be a useful contribution to the whole. 

In both the Qumran literature and the New Testament we 
frequently find what has been called le style anthologique, the 
working of Old Testament expressions and phrases into the very 
fabric of the composition, in a manner which resembles a cenio. 
It is well known that a book like the Apocalypse, which does not 
contain a single explicit quotation from the Old Testament, 
abounds none the less in Old Testament allusions. ‘The same is 
true of the Qumran War Scroll, as clearly appears from the 
studies of J. Carmignac.* Such a style anthologique involves an 
implicit exegesis and is usually due to thorough acquaintance 
with and a reverent meditation upon the Old Testament. How- 
ever, in this discussion I am not concerned with this use of the 
Old Testament by way of allusion or verbal echoes or reminis- 
cences, even though it is an important aspect of the whole 
problem. 

Attention will be centred rather on the explicit quotations of the 
Old Testament, such as are found in both the New Testament 
and in Qumran literature. In doing so, I am also leaving out of 
consideration the pesharim and 4QTestimonia. In an effort to 
delimit the problem I have deliberately excluded the pesher, for 
it Is a unique type of midrash having no exact counterpart in the 


Exegesis’, VT X (1960) 51-65; J. C. Trever, “The Qumran Covenanters 
and Their Use of Scripture’, Personalist XX XIX (1958) 128-38; G. Vermés, 
‘A propos des commentaires bibliques découverts 4 Qumran’, RHPR 
XXXII (1955) 95-102; M. Black, “Theological Conceptions in the Dead 
Sea Scrolls’, SEA XVITI-XIX (1953-54) 72-97. 


4‘Les citations de l’Ancien Testament dans “La guerre des fils de 
lumiére contre les fils de ténébres’”’’, RB LXIII (1956) 234-60, 373-90. 


°I have thus excluded the 1Q pHab (M. Burrows, ed., The Dead Sea 
Scrolls of St Mark’s Monastery, vol 1[ New Haven, 1950] pl. 55-61),1Q pNah 
(D. Barthélemy and J. T. Milik, Qumran Cave I [DJD 1; Oxford, 1955] 77- 
80); 1OpPs 57; 10 pPs 58 (ibid., 81-2); 1O pZeph (ibid., 80); 4Q pNah 
(J. M. Allegro, ‘Further Light on the History of the Qumran Sect’, JBL 
LXXV [1956] 89-93); 4Q pPs 37 (ibid., 94-5 and PEQ LXXXVI [1954] 
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New Testament. There is no book or part of a book in the 
latter which 1s, strictly speaking, a pesher.6 I am likewise omit- 
ting 4QTestimonia since I treat it below.’ 

There is, however, in the Qumran literature a body of iso- 
lated explicit quotations of the Old Testament, which are 
introduced by special formulae and are cited to bolster up or 
illustrate an argument, to serve as a point de départ in a discussion 
or to act as a sort of proof-text. This conscious and deliberate 
quotation of the Old Testament in the Qumran literature pro- 
vides the most apt frame of reference in our comparative study. 
Hence, though it may appear arbitrary at first to exclude from 
our consideration the Qumran pesher—which is the biblical 
commentary par excellence in the sect—the reason for this ex- 
clusion becomes clear upon reflection. The isolated explicit 
quotations are closer in their use to those found in the New 
Testament and furnish the more valid type of Old Testament 
exegesis with which to compare those of the New. To be sure, 
the exegetical principles underlying the pesher and the isolated 
quotations are often the same, and there will be occasion to 
point this out; in this way the evidence of the pesharim will be 
used indirectly. 

Fortunately, a good group of passages in the Qumran litera- 
ture can be found, containing explicit quotations. Three of these 
passages occur in the Manual of Discipline (1QS), thirty in the 


69-75; 40 pHos? ( FBL ibid., 93); 4Q pHos> (J. M. Allegro, ‘A Recently 
Discovered Fragment of a Commentary on Hosea from Qumran’s Fourth 
Cave’, JBL LX XVIII [1959] 142-7); 4O pGn 49 (FBL LXXV [1956] 174- 
6); 4Q pls® (ibid., 177-82); 4Q pIsb (‘More Isaiah Commentaries from 
Qumran’s Fourth Cave’, JBL LXXVII [1958] 215-18); 4Q pIs° (zbid., 
218-20); 4Q pIs4 (zbid., 220-1). 

6 This has been recognized, among others, by W. Baumgartner, TRu XIX 
(1951) 117; F. F. Bruce, Biblical Exegesis in the Qumran Texts, 71-2; NTS II 
(1955-56) 181. See further A. G. Wright, “The Literary Genre Midrash 
(Part 2)’, CBQ XXVIII (1966) 417-57, esp. 418-22. Cf. B. Lindars, New 
Testament Apologetic (London: SCM, 1961); N. Perrin, ‘Mark xiv. 62: The 
End Product of a Christian Pesher Tradition’, V7S XII (1965-66) 150-5. 


? See pp. 59-89. 
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Damascus Document (CD), five in the War Scroll (1QM), and 
four in the text labelled provisionally 4QFlorilegium.® In all, 
forty-two passages involving forty-four certain explicit Old 
Testament quotations and two probable ones occur in the 
published Qumran literature. This is a manageable group with 
which one can work. 

In this treatment of the explicit quotations I shall first of all 
discuss briefly the introductory formulae and then the classes 
into which the quotations fall. In doing so, I shall be exposing 
the exegetical principles and methods at work in the two 
groups of quotations. I shall concentrate mainly on the new 
Qumran material, but also show how it illustrates the New 
Testament usage. 


I. THE INTRODUCTORY FORMULAE 


The fundamental attitude of both the Qumran sect and the 
early Christian Church toward the Old Testament is mani- 
fested in the introductory formulae used by their writers. While 
these formulae were often stereotyped in both literatures, they 
nevertheless indicate the conscious and deliberate appeal made 
by these writers to the Old Testament as the ‘Scriptures’. The 
motivation and religious presuppositions of the two groups, 
which were founded on the Old Testament, are often best re- 


8 4Q Florilegium was published at first only in part; see J. M. Allegro, 
‘Further Messianic References in Qumran Literature’, JBL LXXV (1956) 
176-7 [= Document II]; ‘Fragments of a Qumran Scroll of Eschatological 
Midrasim’, JBL LXXVII (1958) 350-4. See now 4Q174 (DJD 5, 53-7). 
That this text is actually ‘a more complex type of pesher—one that employs 
additional biblical material [that is, isolated explicit quotations] to expound 
the biblical passage under consideration’, has been shown by one of my 
students, W. R. Lane, ‘A New Commentary Structure in 4Q Florilegium’, 
JBL LXXVIII (1959) 343-6. See also the improvements in the understand- 
ing of the text suggested by Y. Yadin, ‘A Midrash on 2 Sam vii and Ps i-ii 
(4Q Florilegium)’, [EF IX (1959) 95-8. A few further examples of explicit 
quotations are to be found in the more recently published 11QMelchizedek 
(see pp. 245-68 below). 
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vealed by the formulae used to introduce the quotation itself. 
Quotations so introduced obviously differ from mere allusions, 
in which it is often difficult to decide to what extent or degree 
the use of an Old Testament expression was intended by the 
writer to carry the impression that a reference to it was actually 
being made. Modern writers are wont to use a phrase or ex- 
pression from older classical sources, but it is not always with 
the same degree of deliberate reference. ‘There is no doubt of the 
reference to the Old Testament, however, when the quotation 
is explicitly introduced by a formula. I shall list the intro- 
ductory formulae used in the Qumran literature and indicate 
those which have counterparts in the New Testament. Certain 
features will emerge from the classification of them. A purely 
mechanical division of them is best made according to the verb 
used: (A) ‘to write’, (B) ‘to say’, (CQ) other formulae.® 


(A) Written: Though we never find in the Qumran literature 
any expression which corresponds to the noun /hé graphé (or haz 
graphar) as a designation for the Old Testament, such as we find 
in the New Testament, there are eight formulae which employ 
the verb kth of the Old Testament. This, in itself, is not sur- 
prising for the same usage is found in the later books of the 
Old Testament and manifests only the common Jewish regard 
for their normative Scriptures. 

(a) ky kn ktwb (1QS 5:15; GD 11:18; 2Q25 1:3), ‘for it is 
written’, which seems to be the Hebrew equivalent of the New 
Testament formula, houtds gar gegraptai (Mt 2:5; see also 1 Cor 
15:45). 

(b) k’5r ktwb (1QS 8:14; 5:17; CD 7:19; 4QFlor 1:12; 
4Q pise 4-7 ii 18; 4QCatena*® 10-11:1; 4Q778 3:2; this is 
probably the full form of the abbreviation kk found in CD 19:1), 
‘as it was written’. This formula is, of course, found in the Old 
Testament (1 Kgs 21:11; Dn 9:13, though the more usual form 
is kktwb). Gompare the’ variant, w’sr ktwb (4Q plse 1-2:2). A 


® A sketchy comparison of some of these formulae can be found in E. E. 
Ellis, op. cit., 48-9; R. H. Charles, APOT II, 789. 
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variety of New Testament formulae corresponds to this one: 

kathés gegrapta: (also found in the LXX: 2 Kgs 14:6; Dng:13 
[Theodotion]): Lk 2:23; Acts 15:15; Rom 1:17; 2:24; 3:10; 
4:17; 8:36; 9:33; 11:26; 15:3, 9, 21; 1 Cor 1:31; 2:9; 2 Cor 
9:9; 13:15. 

kata to gegrammenon (plural is used in Dn 9:13 [LXX]: 2 Cor 
4:13. 

kathos estin gegrammenon: Jn 6:313 12:14. 

kathaper gegraptai: Rom 3:43; 9:13; 10:15; 11:8. 

hos gegraptai (used in 2 Esdras 20:35): Lk 3:4 [see below 
under (e)]; Mk 7:6. 

hosper gegraptat: 1 Cor 10:7. 


(c) k’sr ktwh bspr [mwsh] (4QFlor 1:2; cf. 4Qpls¢ 1:4), ‘as 
it was written in the book of Moses’. A fuller form is found in 
k’ Sr ktwb ‘lyw b&yry dwyd ’§r ’mr, ‘as it was written concerning him 
in the hymns of David, who said . . 2» (11QMelch 9-10; cf. also 
11QMelch 24). Gompare the New Testament expression: kathds 
gegraptai en biblo ton prophéton (Acts 7:42; see also Mk 1:2; Lk 
2:23; Acts 13:33; 1 Cor 9:9; 14:21); also estin gegrammenon en 
tors prophétais (Jn 6:45). 

(d) ky ktwb (CD 11:20), ‘for it was written’, the Hebrew 
equivalent of the New Testament gegraptai gar (Mt 4:6, 10; 
26:31; Lk 4:10; Acts 1:20; 23:5; Rom 12:19; 14:11; 1 Cor 
1:19; 3:19; Gal 3:10; 4:27 [in Gal 4:22 it occurs without an 
explicit quotation!]). Possibly we should also compare dioti 
gegraptai (1 Pt 1:16) and hott gegrapta: (Mk 14:27; Gal 3:13). 

(e) *Sr ktwb bspr yS‘yh hnby’ Phryt hymym (4QFlor 1:15), ‘as it 
was written in the book of Isaiah the prophet for the end of © 
days’. See also 4QFlor 1-3 ii 3 (dspr dny’l); 4QCatena® 7:3; 
4QCatena? 1:4. Compare: hés gegraptai en biblé logon Esaiou tou 
prophétou (Lk 3:4). 

(f) whmh ?5r kiwb ‘lyhmh bspr yhzq’l hnby’ ’sr .. . (4QFlor 1:16), 
“These are the ones about whom it was written in the book of 
Ezekiel the prophet, who...’. See CD 1:13; 4QCatena® 1-4: 7; 
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5-6:11. Compare: houtos estin peri hou gegraptai (Mt 11:10; Lk 
7:27). | 

(g) w’yn ktwbh ky ’m ...(CD 9:5), ‘And is it not written that 

.?? Compare: ouk estin gegrammenon en t6 nomo hymon hoti . . . 
(Jn 10:34, quoting Ps 82:6 as the ‘Law’) or ou gegraptai hoti.. . 
(Mk 11:17). 

(h) wl hnsy ktwb (CD 5:1), ‘and concerning the prince it was 
written’. The strict formula here is probably only kiwb, and 
thus corresponds to the use in the New Testament of gegraptai 


alone (Mt 4:4; 21:13; Lk 4:4, 8; 19:46). Cf. 40780 5-6: 2, 5 


(B) Said: The Old Testament was not only looked upon as the 
written tradition of Israel both by the Qumran sect and the New 
Testament writers, but it was also the collection of what had 
once been ‘said’. Just as we find in the New Testament formulae 
a frequent use of the verb /egezn, so too in the Qumran literature 
there is a correspondingly frequent use of the verbs ’mr (16 
times), dbr (3 times), hgyd (3 times). The verb ‘say’ is thus used 
more frequently than the verb ‘write’, as is true of the Mishnaic 
formulae in contrast to those in Paul’s letters, where forms of the 
verb ‘write’ are more numerous.!° 

(a) k’sr mr (QD 7:8 [=19:5], 14, 16; 20:16; [13:23], ‘as it 
said’, or possibly sometimes ‘as he said’; it is often not possible 
to determine who or what the subject is in these formulae. A 
similar formula is k’sr dbr (CD 19:15). With these should be 
compared the New Testament expressions kathis eireken (Heb 
4:3), kata to eiremenon (Lk 2:24; Rom 4:18), kathds erpen hé 
graphé (Jn 7:38); kathos legei (Heb 3:7). See below, p.255. 

(b) *sr ’mr (CD 4:20), ‘as it (or he) said’. This formula also 
occurs in a fuller form, listed below under C (d). 

(c) w’sr mr (CD 9:2; 16:6), ‘and as for what it (or he) said’. 


10 See B. M. Metzger, ‘The Formulas Introducing Quotations of Scrip- 
ture in the N.T. and the Mishnah’, JBL LXX (1951) 305, and cf. the slightly 
revised form of this article in Metzger’s Historical and Literary Studies: Pagan, 
Jewish, and Christian ee 8; Leiden: Brill, 1968) 52-63; E. E. Ellis, op. 


cit., 48-9. 
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This formula is frequently found in the pfesharim (1Q pHab 6:2; 
7:33 9:2-3; 10:1-2; 12:6; 4QFlor 1:7; 4OpIs* D 5; 4Qpls? 
1:3 [4-5]; 4Q767 fr. 8-10:6; 40783 1 11. 93 11QMelch [2], 
[3], [11]). But in the latter case its use is different from that in 
CD, for a formal commentary is being written in the pesharim, 
and this formula is used to reintroduce a portion of a verse 
already fully quoted in order to comment upon it." In CD 
there is no such reintroduction, and the formula acts almost 
as any other one. 

In some cases, however, it is clear that God 1s the subject of 
the verb of saying. 

(d) *Sr °mr 71 (‘lyhm) (CD 6:13; 8:9), ‘as for what (or: about 
whom) God said’. Similarly, . . . k’sr hgdth Inw m’z mur 
(1QM 11:5-6), ‘as you spoke to us of old saying ...’, .. .7 sr 
*mr lw (GD 9:7), ‘Who said to him...’. <’mr> lhm bgdf (CD 3:7), 
‘He said to them in Qadesh’. New Testament counterparts of 
these expressions can be found in the following: elalésen de 
houtos ho theos (Acts 7:6); kathos eipen ho theos hoti (2 Cor 6:16); 
ho gar theos eipen (Mt 15:4); ho theos eipen (Acts 7:73; see also 
7:3). In both bodies of literature we have the same underlying 
idea of the Old Testament Scriptures as the ‘Word of God’.}? 
At the same time we find formulae which express the instru- 
mentality of the Old Testament writer: ’sr ’mr byd yhzq’l (GD 
19:11-12); k’sr dbr 71 byd yS‘yh hnby bn ’mws ?mwr (CD 4:13- 
14); w°sr d[brt|h byd mwsh ?’mwr (1QM 10:6). The same instru- 
mentality is sometimes noted in the New Testament in such 
phrases as elalésen ho theos dia stomatos ton hagion ap’ atonos autou 
propheton (Acts 3:21), or hos kat en to Hosée leget (Rom g:25).1% 

(e) *3r ’mr y5‘yh (CD 6:7-8), ‘as Isaiah said’. Note that the 
subject of the verb of saying is sometimes the human author of 


11 See M. Burrows, ‘The Meaning of ’sr’mr in DSH’, VT II (1952) 255- 
60. K. Elliger, op. cit., 123-5, calls this expression in the pesharim a ‘Wieder- 
aufnahmeformel’. 

12 For the same underlying presupposition in the Mishnaic use of the Old 
Testament, see B. M. Metzger, op. cit., 306. 

13 See also CD 19:7, quoted below in C(6.) 
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the Old Testament composition. Further: w’sr ’mr mwsh (lySsr’l) 
(CD8: 14; 19:26-27) ;wmwsh mr (CD 5:8); w’sr hgyd (mwsh) Inw 
(1QM 10:1). This type of formula has its counterpart also in 
the New Testament: protos Moysés leget (Rom 10:19; see also 
Heb 12:21); Dauid gar leget eis auton (Acts 2:25; see also 2:34; 
Rom 11:9); pros de ton Israél legei (Esaias) (Rom 10:22); see 
further Rom 9:27; 10:16, 203; 15:12; Jn 1:23.14 Cf. 11QMelch 
15: []s7 ’mr [Phryt hymym byd y5‘| yh hnby’ *sr ’m[r], ‘who said 
concerning the end of days through Isaiah the prophet, who 
said’. 

(f) ky hw’ ’*5r°mr (CD 10:16; 16:15), ‘for that is what it (or: 
he) said’. Cf. 11QMelch 14. This formula has a perfect counter- 
part in the New Testament expression houtos gar estin ho rhétheis 
dia Esaiou tou prophétou Jegontos (Mt 3:3); touto estin to eireémenon 
dia tou prophétou [del (Acts 2:16). See also Mt 11:10; Lk 7:27. 
It should not be confused with a somewhat similar expression, 
houtos estin ho Moysés ho etpas tois huiois Israel (Acts 7:37). 


(C) Other formulae. There are a number of formulae which use 
neither ‘writing’ nor ‘saying’. In some of these we again find 
God the subject of the verb. 

(a) k’sr hqym 7 thm byd yhzq’l hnby Pmwr (CD 3:21), As ‘God 
confirmed (it) for them through Ezekiel the prophet, saying...’. 
wm’ z h§m|[‘th mw|‘d ghwrt ydkh bktyym ?Pmwr (1QM 11:11), ‘And 
of old you caused us to hear the appointed time of the power of 
your hand against the Kittim, saying .. .’; wylmdnw m’z 
ldwrwtynw ’'mwr (1QM 10:2), ‘And he taught us of old for our 
generations, saying ...’. 


14 For the Mishnaic idea of instrumentality see B. M. Metzger, of. cit., 306. 

15 This formula also occurs in the pesharim (see 1Q pHab 3:2, 13-14; 5:6). 
Once again there is a slight difference in the usage; in CD it introduces an 
Old Testament quotation supporting the injunction which precedes, whereas 
in 1Q pHab it repeats a portion of a longer text which has already been 
given and partly expounded. See M. Burrows, of. cit., 257. K. Hiliger, op. 
cit., 124, calls this a ‘Riickverweisungsformel’. It should be noted, moreover, 
that the New Testament counterpart is used in the same way as the formula 
in CD and not as that in the pesher. 
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(6) The famous formulae of fulfilment or realization which 
are frequently found in the New Testament have practically 
speaking no equivalent in the Qumran literature. This may 
strike us as strange, since the expression has its roots in the Old 
Testament itself (1 Kgs 2:27; 2 Chr 36:21) and the Qumran 
sect did look upon certain events in their history as ‘fulfilling’, 
as it were, the utterances of the prophets. While there are no 
formulae which employ the verb ml’, there are two examples of 
a formula which comes close to the idea, but even these differ 
from the New Testament formulae in referring to a future event. 

bbw’ hdbr ’sr ktwb bdbry ys‘yh bn ?’mws hnby ?sr’mr .. . (GD 7: 
10-11), ‘when the word will come true which is written in the 


words of the prophet Isaiah, son of Amoz, who said .. .” 
(Rabin). 


bbw’ hdbr *sr ktwb byd zkryh hnby ... (GD 19:7), ‘when the 
word will come true which was written by Zechariah the 
prophet ...’. Yet even this type of expression finds a very close 
parallel in the New Testament, without, however, containing 
the verb pléroun. In 1 Cor 15:54 we read: tote genésetai ho logos 
gegrammenos, “Then will come true the word which is written 
.... One other formula should be mentioned here, which does 
refer to the past, but again lacks the idea of fulfilment. It 1s hy” 
h't *sr hyh ktwb ‘lyh (GD 1:19), ‘this is the time about which it 
was written’. But this formula in many respects is closer to the 
houtos estin type quoted above. 


Probably the real reason for the lack of ‘fulfilment’ formulae 
in the Qumran literature is that they are a peculiarly New 
Testament type. More fundamental still is the difference of out- 
look which characterizes the two groups. The Qumran theology 
is still dominated by a forward look, an expectation of what is 
to come about in the eschaton, whereas the Christian theology 1s 
more characterized by a backward glance, seeing the culmina- 
tion of all that preceded in the advent of Christ. As F. F. Bruce 
expresses it, “The New Testament interpretation of the Old 
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Testament is not only eschatological but Christological’.1* This 
difference is probably brought out most significantly in the use 
and non-use of the ‘fulfilment’ formulae when Scripture is 
quoted.?” 

(c) Just as we find a few explicit quotations of the Old Testa- 
ment in the New, which are directly intended to be such, but 
which lack an introductory formula (see Mt 7:23; Lk 8:16; 
Mk 10:6-8; Rom 10:18; 2 Cor 10:17 [contrast 1 Cor 1:31]; 
13:1; Eph 5:31; Gal 3:11 [contrast Rom 1:17]; Heb 10:37- 
38), so too we find the same phenomenon in CD 6:3, quoting 
Nm 21:18. These should not be confused with mere allusions, 
for they are obviously intended to be quotations. Perhaps we 
should refer to them as ‘virtual citations’.1® 

(d) The converse of this phenomenon is also found both in the 
New Testament and in the Qumran literature, that is, the use 
of the well-known introductory formulae to cite a passage which 
is not found in the Old Testament (or at least which is not 
found in any of its known texts or versions). Mt 2:23, ‘in fulfil- 
ment of the saying of the prophets, “He shall be called a 
Nazarene’, is a prime example of this phenomenon; see 
further 1 Cor 2:9; Eph 5:14; Jas 4:53; 2 Pt 2:22; possibly also 
1 Tm 5:18. This same phenomenon appears in the CD g:8-9, 
Sr *mr 2 twsy°k ydk lk, ‘As for that which it said, ““Your own 
hand shall not avenge you”’. Likewise CD 16:10, ’sr ’mr 
[¢]?vsh lhny’ °t Shw‘th, ‘As for that which it said, “It is for her 
husband to annul her oath’”’’. Again CD 4:15, ’sr ’mr ‘lyhm lwy 
bn_y‘qb, “concerning which Levi, the son of Jacob spoke’; it is 
just possibly a reference to a Testament of Levi, though the 


16 Biblical Exegesis in the Qumran Texts, 68. The same idea has been stressed 
by K. Stendahl, “The Scrolls, and the New Testament: an Introduction and 
a Perspective’, Zhe Scrolls and the New Testament (New York, 1957) 17. See 
further C..F. D. Moule, ‘Fulfilment Words in the New Testament: Use and 
Abuse’, V7S XIV (1967-68) 293-320. 

1? The same absence of these formulae has been noted in the Mishnah by 
B. M. Metzger, op. cit., 306—7. 

18 J. Bonsirven (op. cit., 27-8) mentions the occurrence of the same feature 
in the Tannaitic literature. 
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text quoted is not found in the Greek Testaments of the Twelve 
Patriarchs.1® Such a feature, found both in the New Testament 
and in the Qumran literature, would hardly warrant the con- 
clusion that other works were regarded as ‘canonical’ than 
those which subsequently came to be regarded as such in the 
various canonical lists; it is much more likely that the intro- 
ductory formulae were at times used loosely also of other litera- 
ture which served some didactic or ethical purpose. 

One last remark concerning the introductory formulae is in 
order. Many of the features which I have pointed out as 
emerging from a study of these formulae, for instance, the idea 
of the Old Testament as the word of God, the instrumentality 
of the human author, the absence of fulfilment formulae in 
Qumran literature, are also found in the formulae used to 
introduce the Old Testament in the Mishnah. Some years ago 
B. M. Metzger made a comparative study of the formulae in 
the Mishnah and the New Testament. Many of the points which 
I have noted can be paralleled in his article. However, the 
significant difference is the great diversity in the actual formu- 
lae. “By far the majority of quotations in the Mishnah are 
introduced by the verb ’mr.’?° The forms most frequently attested 
are the participle ’wmr or the Niphal perfect n’mr or §n’mr (with 
some other variations). But there is not one formula involving 
this verb in his list which corresponds to anything in the list 
constructed from the Qumran texts. The Mishnah also employs 
the root ktb in both nominal and verbal forms. Yet once again 
not one of the examples given parallels any of the usages from 
the Qumran literature. There are, of course, a few formulae 
found in the New Testament which have closer parallels with 
the Mishnaic material (such as the use of hé graphé for hktwb; or 
hy’k °*th qwr’ for pos anaginoskers [Lk 10:26]). But such a com- 
parison as I have made shows that the Hebrew equivalents of 


19 See the notes on these passages in C. Rabin, The <adokite Documents: 
I. The Admonition; I. The Laws (2nd ed.; Oxford, 1958). 


20 Op. cit., 298. See also J. Bonsirven, op. cit., 29-32. 
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the New Testament introductory formulae are far more 
numerous in the Qumran literature than in the Mishnah. 
Consequently, the comparative study of the Qumran and the 
New Testament introductory formulae would tend to indicate 
a closer connection of the New Testament writings with the 
contemporary Qumran material than with the later Mishnaic. 


II. THE CLASSES OF OLD TESTAMENT QUOTATIONS 


The next step in this study of the Old Testament quotations 
used in both literatures is to examine the way in which the 
writers made use of the quotation. I have tried to determine the 
extent to which the Qumran author respects the meaning and 
original sense of the passage which he quotes. It is obviously of 
importance to know whether the Old Testament text which is 
quoted is understood according to its original context, or is 
adapted to a new situation, or is entirely twisted to the purpose 
of the one quoting. In sifting the forty-two passages, I have 
found that they fall into four categories. They are the following: 
(A) the Literal or Historical class, in which the Old Testament 
is actually quoted in the same sense in which it was intended by 
the original writers; (B) the class of Modernization, in which 
the Old Testament text, which originally had a reference to 
some event in the contemporary scene at the time it was 
written, nevertheless was vague enough to be applied to some 
new event in the history of the Qumran sect; (C) the class of 
Accommodation, in which the Old Testament text was ob- 
viously wrested from its original context, modified or deliber- 
ately changed by the new writer in order to adapt it to a new 
situation or purpose; (D) the Eschatological class, in which the 
Old Testament quotation expressed a promise or threat about 
something to be accomplished in the eschaton and which the 
Qumran writer cited as something still to be accomplished in 
the new eschaton of which he wrote. In classifying this material 
I have tried to let the texts speak for themselves, without trying 
to impose on them any preconceived ideas. I readily admit that 
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in a few instances it is difficult to decide whether a particular 
text should be in one class or another, since the borderline 
especially between class B (Modernization) and class G 
(Accommodation) is at times debatable. 

Having discovered these four classes of Old Testament 
quotations in Qumran literature, I tried to see to what extent 
they were also verifiable of the New Testament. All four classes 
can be illustrated by New Testament passages as well. I do not 
want to imply that these four classes exhaust the grouping of the 
New Testament quotations. It would lead us too far astray to 
try to analyse all the New Testament examples in the same way 
as those of the Qumran literature. This must be left to someone 
else. However, I have made enough of a check to know that all 
of the four classes found in the Qumran material can be 
paralleled as well in the New Testament. There is, moreover, a 
small group of Old Testament texts which have been used by 
both the Qumran writers and the authors of the New Testa- 
ment books. By comparing the way in which the same quotation 
is treated in both literatures, one can discern still more clearly © 
the similarities and differences which appear in the methods of 
quotation. Thirty-two of the quotations found in the Qumran 
texts are not found in the New Testament; in three cases, how- 
ever, the Damascus Document explicitly quotes an Old ‘Testament 
passage to which a New Testament writer merely alludes (CD 
4:12-18, quoting Is 24:17—-see Lk 21:35; CD 6: 3-11, quoting 
Is 54:16—see Rom 9:22; CD 19:11-12, quoting Ez 9:4—-see 
Rev 9:4). But five Old Testament quotations are explicitly 
quoted by both the New Testament and the Qumran litera- 
ture.7! 


(A) The Literal or Historical Class 


The first category of Old Testament citations is that in which 
the Qumran author quotes the Old Testament in the same sense 


21 In one case (Lv 19:18) CD 9:2 quotes the first part of the verse, while 
the New Testament (Mt 5:43; 19:19; 22:39; Mk 12:31; Lk 10:27; Rom 
13:9; Gal 5:14; Jas 2:8) quotes the second half. 
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in which it was used in the original writing. As will be seen, 
almost all of the seven examples which are found in this cate- 
gory cite precepts which the Qumran sect still regards as valid. 
It is not surprising, then, that the same sense of the Old Testa- 
ment passage would be preserved in such quotations. This use 
of the Old Testament is found in the following instances: 

(1) k’Sr ’mr byn ?y§ PStw whyn ’b lbnw (CD 7:8-9, quoting Nm 
30:17), ‘As it said, ““Between a man and his wife and between 
a father and his son”’’. Context: An instruction is being given 
concerning the observance of the Law and in particular the rule 
of binding oaths formulated in Nm go. The rules there stated 
are still in force, apparently in the same sense in which they 
were originally intended, as far as the sect of Qumran is con- 
cerned. The text of CD reads whyn ’b lbnw, whereas the 
Masoretic text has /btw, which is obviously correct, since there 
is no mention of a son’s vow in Nm 30, nor does the context of 
CD demand it. Hence, the reading /bnw should be regarded as 
a curious mistake which has crept into the text of CD.*? 

(2) w’sr ?mr P tqwm wi? ttwr *t bny ‘mk (CD 9:2, quoting Lv 
19:18). ‘And as for what it said, ‘““You shall not take vengeance 
nor bear a grudge against the sons of your own people’’’. Con- 
text: Among the Laws in the second part of the Damascus 
Document the injunction against vengeance and bearing a 
grudge from the Holiness Code is cited as still having validity 
in the community. CD further specifies by concrete examples 
who such a person would be. There is no perceptible change in 
the meaning of the text which is cited. 

(3) wyn ktwh ky ’m nwgqm hw’ Isryw wnwtr hw’ Pwybyw (CD 
9:5, quoting Na 1:2), ‘Is it not rather written that ‘‘He is the 
one who takes vengeance on his enemies and he bears a grudge 
against his adversaries” ?’ Context: In support of the prohibition 
of seeking revenge, which was discussed in (2) above, the 
Damascus Document now cites a vefse from the writings of the 


22 See C. Rabin, op. cit., 28. 
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prophets to confirm the injunction derived from the Law.?8 
Nahum was describing God’s vengeance and insisted that it was 
reserved to God and did not belong to man. The words of the 
prophet are now cited in the same sense. 

(4) 2 hqaym ?t mswt 71 ?Sr ?’mr lw hwkh twkyh ?t r°yk wl? ts? ‘lyw 
ht? (GD 9:7-8, quoting Lv 19:17), ‘He has not carried out the 
command of God who said to him, ““You must indeed reprove 
your neighbour and not bear sin because of him’’’. Context: 
This passage is related to the two foregoing ones in which a 
prohibition of revenge is formulated. Again a precept of the 
Holiness Code in Leviticus is quoted, and is intended in the 
same sense as the original. 

(5) ky hw’ *sr ’mr Smwr ?t ywm hsbt Iqdfw (CD 10:16-17, 
quoting Dt 5:12), ‘For that is what it said, “‘Be careful to keep 
the Sabbath day holy’”’’. Context: The regulations for the ob- 
servance of the Sabbath in the community of Qumran are be- 
gun with the prescription that no one is to work on the sixth day 
from the setting of the sun, for that is what is meant by the 
precept. GD here quotes the Deuteronomic decalogue in the 
same sense in which it was originally intended, but adds the 
further prescription about the determination of the time, ‘when 
the sun’s full disc is distant from the gate’. 

(6) w’sr ’mr mws’ sptyk ismwr lhgym (CD 16:6-7, quoting Dt 
23:24), ‘And as for what it said, ‘“‘A spoken promise you must 
be careful to observe’’’. Context: This quotation is found in a 
passage of CD dealing with oaths. Whoever binds himself by 
an oath to return to the Law of Moses must do so, and the 
Qumran interpreter adds, ‘even under pain of death’. The 
Deuteronomic precept, obviously still valid for the Qumran 


23 This combining of texts from the Torah and the prophets is well known 
in the combined quotations in Paul and rabbinical literature; see below, pp. 
71-2; BE. E. Ellis, op. cit., 49-51. In this passage quoted from Nahum it 
should be noted that the well-known reverence for the Tetragrammaton, 
attested elsewhere in Qumran literature, is evidenced here again, for the 
author has written Aw’ instead of Yhwh, found in MT. 


24 CD has a slight variant in reading r‘yk instead of MT’s ‘mytk. 
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community, is applied here to the case of conversion to the Law. 

(7) Possibly we should also list here CD 3:7, quoting Dt 9: 
23; some hesitation arises because the text of CD appears to be 
corrupt, and it is difficult to say for sure that an explicit quota- 
tion was here intended. It reads <’mr> lhm bqds ‘lw wrsw ’t 
<h’rs wybhrw brswn> rwhm wl’ sm‘w Iqul ‘syhm, ‘(He said) to 
them in Qadesh, ‘‘Go up and inherit the <land’’; but they 
chose the desire» of their spirit(s) and did not heed the voice of 
their Maker’.*5 Context: A historical survey of the fidelity of the 
Patriarchs to the commandments of God and of the infidelity of 
the sons of Jacob who walked in the stubbornness of their hearts, 
doing as they pleased, is being given in the Damascus Document. 
As a part of the narrative Dt 9:23 is quoted, obviously in its 
historical sense. 

These are the seven cases which have been found to preserve 
the literal or historical sense of the Old Testament passage, as 
they were quoted by the Qumran authors. Similar texts can be 
found in the New Testament. I shall cite but a few examples. 
Jn 6:31 quotes Ps 78:24 in a sentence which relates the event 
of the feeding of the forefathers in the desert with manna. ‘Our 
forefathers in the desert had manna to eat: as the Scripture 
says, ““He gave them bread out of heaven to eat!””’ The words 
of the Psalm are quoted in the same sense which they have in 
the Old Testament. Again in Jn 10:34 Jesus says, ‘Is it not 
declared in your Law, “I said, “You are gods!’” ?’,26 when he 
wants to show that he is not guilty of blasphemy in saying that 
he is God’s Son. It is a mere quotation of the words of the Psalm 
without any change in meaning. Several clear examples of this 
usage are also found in Stephen’s speech in Acts where he is 


25 See C. Rabin, op. cit., 10. 


26 The Fourth Gospel is here quoting Ps 82:6, where *lhym thas been 
interpreted by some scholars to mean ‘judges’. However, from the fact that 
it is parallel to bny ‘lywn, a good case can be made out for the meaning 
‘gods’. On this text, see below, pp. 261-2; cf. J. A. Emerton, ‘Melchizedek 
and the Gods: Fresh Evidence for the Jewish Background of John X. 34-36’, 


JTS XVI (1966) 399-401. 
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giving a résumé of Israel’s history. ‘And he [God] said to him 
[Abraham], “‘Leave your country and your relatives and come 
to the country that I will show you’’’ (Acts 7:3, quoting Gn 
12:1). Or again, “This is what God said, “‘His descendants will 
be strangers, living in a foreign land, and they will be enslaved 
and misused for four hundred years, and I will sentence the 
nation that has enslaved them, and afterward they will leave 
that country and worship me on this spot’’’ (Acts 7:6-7, quot- 
ing Gn 15:13-14). The foregoing New Testament examples are 
mainly historical and resemble that last quotation (see (7) 
above) cited from CD.?’ There are, however, also examples in 
the New Testament in which precepts are quoted from the 
Old Testament as still valid in the same manner as the Qumran 
quotations. When Jesus quotes Scripture to Satan in the 
Temptation scenes, he is made to use it in the same sense (see 
Mt 4:4; Lk 4:4, quoting Dt 8:3; Mt 4:6; Lk 4:10, quoting 
Ps 91:11; Mt 4:7; Lk 4:12, quoting Dt 6:16; Mt 4:10; Lk 4:8, 
quoting Dt 6:13). There is here merely a reaffirmation of what 
was written earlier. Likewise in the Sermon on the Mount Jesus 
cites a number of Old Testament precepts, implicitly affirming 
their validity and sometimes specifying them still further in a 
way which resembles the Qumran specification (see Mt 5:21, 
27, 31, 33, 38, 43).8 

There are, then, clear examples in both bodies of literature 
of Old Testament quotations used in the literal or historical 
sense. In this respect we see the same type of use of the Old 
Testament in the New Testament and in the Qumran literature. 


(B) The Class of Modernized Texts 


In the second class there is a group of quotations in which the 
words of the Old Testament refer to a specific event in their 


27 See further Acts 7:37, 49-50; Rom 4:3, 18; 9:15-16; 11:3-4; 1 Cor 
10:7; Heb 6:13-14; 9:20. 

28 Further examples of precepts quoted in the New Testament are Mt 
15:43 22:24, 37; Mk 7:10; 12:19, 29; Lk 2:24; 10:27; Rom 7:7; 13:9; 
Gal 5:14; Jas 2:11. 
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original context, but which are nevertheless vague enough in 
themselves to be used by the Qumran author of some new 
event on the contemporary scene. In other words, the same 
general sense of the Old Testament text is preserved, but it 1s 
applied to a new subject. Usually it is the new situation which 
determines the use of the old Testament text; a situation 1s 
found in the Old Testament which is analogous to the new one 
and the two are linked together by the common element in such 
wise that the old one sheds light and meaning on the new and 
invests 1t with a deeper significance. In some quarters the name 
typological is applied to such use of the Old Testament.?® How- 
ever, I have preferred to avoid this name because it is not 
always univocally used. In this class of quotations one normally 
finds the Old Testament text quoted in the same way it is found 
in the original context, without modification or deliberate 
changing of it. A new reference or a new dimension, however, 
is given to it in the way it 1s quoted. 

The principle at work in such application of an Old Testa- 
ment text to a new subject or situation is abundantly attested 
also in the pesharim, and in this regard we find an identical use 
of the Old Testament both in the commentaries of Qumran and 
in the isolated explicit quotations. T'wo passages of the pesher on 
Habakkuk explain the principle which underlies this common 
type of exegesis of the Old Testament. 

God told Habakkuk to write the things which were to come upon 
the last generation, but the consummation of the period he did not 
make known to him. And as for what it says, “That he may run who 


reads it’, this means the Righteous Teacher, to whom God made 
known all the mysteries of the words of his servants the prophets 


(1Q Hab 7:1-5). 
The second passage reads: 


This means that the last period extends over and above all that the 
prophets said, for the mysteries of God are marvellous (1QpHab 7: 


7-8). 
In these two comments we find the recognition of a revelation 


29 Cf. E. E. Ellis, op. cit., 126. 
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made to the prophet Habakkuk for the last generation, but 
also of the fact that the words in Habakkuk’s oracle transcend 
the immediate reference of his own day and in the light of the 
charismatic interpretation of the Righteous Teacher they are 
now referred to a situation in the time of the Qumran sect.?° An 
analogous notion is found in the New Testament, in Rom 15:4, 
‘For everything that was written in earlier times was written for 
our instruction, so that by being steadfast and through the en- 
couragement the Scriptures give, we might hold our hope fast’. 
Or again, ‘These things happened to them as a warning to 
others, but they were written down to instruct us, in whose days 
the ages have reached their climax’ (1 Cor 10:113; cf. Rom 4:23- 
24). In both groups we find the conviction that they were living 
in the ‘end of days’ and that the Old Testament writings have a 
special pertinence in their time. 

There are eleven Qumran passages in which cases of the 
modernization of an Old Testament passage are found. 

(8) hy’ h't sr hyh ktwb ‘lyh kprh swryrh kn srr_ysr?l (GD 1:13-14, 
quoting Hos 4:16), “This is the time about which it was written, 
‘*Like a wild heifer, so Israel is wild’’’.*4 Context: The Damascus 
Document is -describing the faithless backsliders of the last 
generation, obviously of its own time, and it applies to them the 
description of Israel’s apostasy taken from the oracle of Hosea. 
This is a clear case of an Old Testament text being cited in the 
same general sense in which it was originally uttered, but merely 
applied to a new situation. The situation of which the Qumran 
author writes is thus invested with a new meaning by being 
associated with the apostate Israel of Hosea’s day. 

(9) whkl hinym h’lh yhyh bly‘l mswlh bysr’l k’sr dbr ?l byd ysyh 
hnby’ bn ’mws mr phd wpht wph ‘lyk ywsb h’rs (CD 4:12-18, 
quoting Is 24:17), ‘And during all those years Belial will be let 


30 See also 1Q pHab 2:8-10. F. F. Bruce, op. cit., 7-17, has well analysed 
this exegetical principle. 

31M. H. Gottstein (VT III [1953] 82) has pointed out that the text of 
CD, reading kn, agrees rather with the Targum and the Peshitta than with 


) 


24 THE USE OF THE OLD TESTAMENT 


loose against Israel, as God spoke through Isaiah the prophet, 
the son of Amoz, saying, ““Terror and pit and snare are upon 
you, O inhabitant of the earth’’’. Context: The Damascus Decu- 
ment envisages the years before the consummation of the end- 
time as a period when Belial is let loose upon the earth with three 
nets to ensnare the house of Israel; they are allegorized as 
harlotry, wealth and bringing unclean offerings to the sanc- 
tuary. The Old Testament text which is cited is taken from 
Isaiah’s vision of the cataclysm in which the world is to be in- 
volved on the day of Judgment (Is 24:1-27:13). The words 
cited, however, are vague enough to be applied by the writer to 
the evils of his own time. The only real connection between the 
Isaian text and the interpretation (which is here called psrw) is 
the mention of three things: “Terror, pit and snare’; they be- 
come the three nets, and so the evil times in which the sect finds 
itself living take on the character of the Isaian day of judg- 
ment.3? 

(10) wkl *sr hwb’w bbryt lblty bw’ 71 hmqds lh’yr mzbhw hnm 
wyhyw msgyry hdlt ’sr ’mr 71 my bkm ysgur dlitw wl’ Pyrw mzbhy 
hnm ’m [P ysmrw I'fwt kprws hiwrh lgs hrs (GD 6: 11-14, quoting 
Mal 1:10), ‘And all who have been brought into the covenant, 
(agreeing) not to come to the sanctuary to kindle a fire on his 
altar in vain, shall become those who have closed the portal, 
as God said, ““Who among you will close its portal and not 
kindle a fire on my altar in vain?’’—unless (it be those who) 
take care to act according to the explanation of the law for the 
period of wickedness’ .3* Context: This passage refers most likely 
to the community’s abstention from participation in the sacri- 
fices of the Jerusalem temple.*4 Those who entered the covenant 


82 See F. F. Bruce, op. cit., 28; B. J. Roberts, BJRL XXXIV (1951-52) 
371. 

83 There are two variants in the text of Malachi cited in CD: it omits gm 
after my, which is found in MT (see also diot: kat en hymin of LXX) and it 
reads dltw instead of MT’s dltym. If the reading in CD should rather be 
dity, ‘my portals’ (confusion of waw for yodh by the medieval scribe), we 
would have a better parallel with ‘my altar’ in the second member. 

84 See pp. 466-7 below. 
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of the community were regarded as fulfilling the task indicated 
in the words of Malachi: Yahweh’s yearning for someone to 
close the doors of the temple and to prevent polluted sacrifices 
from being offered to him. The community by its covenant ‘has 
closed the doors’ in withdrawing to the desert to study the Law. 
The text of Malachi is thus modernized in being applied to the 
sect’s withdrawal from the temple. 

(11) spry htwrh hm swkt k’sr ’mr whqymwty hmlk *t swkt dwd 
hnplt (GD 7:15-16, quoting Am 9:11), “Ihe books of the Law 
are the hut of the king, as it said, “‘And I shall raise up the 
fallen hut of David’’’.®° Context: ‘This passage forms part of a 
larger interpretation given to another passage from Am 5:26— 
27, where we find the word skwt, ‘Sakkuth’, an astral deity 
worshipped in Israel in the days of Amos. For that idolatry they 
were exiled ‘beyond Damascus’. In this reference to Damascus 
the sect of Qumran saw some reference to its own history. But 
just as the MT wrongly vocalized the operative words here as 
‘Sikkuth’, so too the Qumran commentator misunderstood 
skwt. The translation of skwt mlkkm (Am 5:26) in the Greek 
version as tén skénén tou Moloch probably gives us the interpreta- 
tion of this difficult verse which was current when the Damascus 
Document was composed, for it enables us to see how skwt could 
be related to swkt dwyd of Am 9:11. God’s promise to raise up 
the fallen hut of David is seen to be verified in the sect’s renewed 
reverence for the Law. The ‘hut of David’ is allegorized as the 
books of the Law and the text of Amos is thereby modernized. 
The promise of ultimate restoration of Israel which is to follow 
upon the destruction foreseen by the prophet belongs to what is 
regarded today as an appendix to Amos’ prophecy. 

(12) whkwkb hw’ dwrs htwrh hb’ dmsq k’sr ktwb drk kwkb my‘ qb 
wqm Sbt mysr?l hsbt hw’ nsy’ kl h‘dh wh‘mdw warqr ’*t kl bny Ss (GD 
7: 18-21, quoting Nm 24:17), ‘And the star is the Interpreter of 


85 MT has the imperfect ’gym, whereas CD has read the perfect with 
waw-conversive. The latter is also found in the other passage in the Qumran 
literature which quotes this text from Amos (4QFlor 1-3 ii 11-13): see (40) 
on p. 50 below. 
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the Law, who came to Damascus, as it was written, “‘A star 
comes forth®* from Jacob and a sceptre rises from Israel’’. The 
sceptre is the prince of the whole congregation, and at his 
rising “‘he shatters all the sons of Seth’’.’ Context: The history of 
the sect is being interpreted in terms of Old Testament passages. 
Two personages in the sect are identified as the star and the 
sceptre mentioned in the oracle of Balaam, which was often 
regarded as the promise of a messianic figure. The Qumran 
writer saw the promise fulfilled in two important figures in his 
community. In the interpretation and application of this verse 
to the new situation we find the same technique here which 1s 
abundantly attested in the pesher on Habakkuk, namely, the use 
of the third personal pronoun as the copula in a phrase of 
identification.?”? Moreover, one should note the ‘atomization’ of 
the text, which is characteristic of the interpretation found in 
the pesharim, for what may have been intended as the promise 
of a messianic figure in the oracle of Balaam has become here 
the promise of two figures, the star and the sceptre. This oracle 
of Balaam was obviously a favourite Old Testament text in the 
Qumran community, for it occurs at least twice elsewhere: 


4Q0Test 9-138 and 1QM 11:5-7 (see (30) below). For all this 


36 The perfect of the verbs is used here and it is difficult to say just what 
nuance of the perfect the sect saw in them. In view of the fact that this 
oracle is also quoted in 4Q’Testimonia 9-13 along with other texts which 
promise the future coming of expected figures, it is quite likely that the per- 
fect should be regarded as the so-called prophetic perfect. It should also be 
noted that one of the members of the verse is omitted (‘and he shatters the 
temples of Moab’). 


37 The same device is also found in the New Testament; see, for example, 
1 Cor 10:4; 2 Cor 3:17; Gal 3:16. Cf. 1QpHab 12:3, 4, 7, 9; 4QpPs 37 
1:53 2:12; 4QplIs> 2:10(?). 

38 In 4QTestimonia the interpretation of this verse is contested. The first 
paragraph (quoting Dt 5:28—-29 and 18:18-19 [or better, Ex 20:21; see 
below, pp. 82-3]) refers to the coming of a prophet like Moses, the second 
paragraph (quoting Nm 24:15-17) to the coming Davidic Messiah and 
another figure, probably a priestly ‘Interpreter of the Law’, and the third 
paragraph (quoting Dt 33:8-11) to the coming priestly Messiah. In T. 
Levi 18:3 the oracle of Balaam is applied to the Aaronitic Messiah. 
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text may have meant to early Christianity (see Justin, Dial. 106, 
3), 1t is not cited in the New Testament. 

(13) wypr'w byd rmh llkt bdrk rs‘ym ?Sr ?mr 71 ‘lyhm hmt tnynym 
yynm wrs pinym ?kzr hinynym hm mlky h'mym [wyy|nm hw’ drkyhm 
wrs hptnym hw’ rs milky ywn hb’ l’swt bhm ngmh (CD 8:9-12, 
quoting Dt 32:33), ‘And they rebelled high-handedly by walk- 
ing in the way of the wicked; about them God said, ‘‘Their 
wine is the venom of dragons, the pitiless poison of cobras”’. ‘The 
dragons are the kings of the nations; and their wine is their 
ways and the poison of cobras is the chief of the kings of Greece, 
who has come to wreak vengeance on them.’ Context: The text 
describes the community’s enemies from whom it has separated 
itself, for these preferred to follow the stubbornness of their 
hearts and to walk rebelliously in the way of the wicked. The 
enemies are described by the use of a part of the Song of Moses, 
in which Israel’s enemies are depicted and compared to Yah- 
weh and his people. The text is thus modernized by being 
applied to a new enemy of Israel. Once again there are atom- 
ized comments on certain words of the verse of Deuteronomy, 
and there is a play on the words r’s meaning ‘head, chief’ and 
r’§ meaning ‘poison’. Both of these features are found in the 
exegesis of 1Q pHab. 

(14) w’sr °mr msh P bsdqtk whysr lbbk *th b’ Irst ?*t hgwym h’lh ky 
mhbiw °t ?bwtk wmsmrw °t hsbwih wkn hmspt lxby ysr7l (CD 8: 14- 
16, quoting Dt 9:5), ‘And as for what Moses said, ‘‘It is not 
because of your righteousness nor because of the uprightness of 
your heart that you are entering to inherit (the land of) these 
nations, but rather because he loved your fathers and he has 
kept the oath’’. So is the case with those who return in Israel 

. .- 39 Context: This passage stresses the idea that those who 
have joined the community, having turned from the impiety of 
Israel and forsaken the way of the people, are not to think that 
they have done this by any merit of their own; it is rather due 


39 The first part of this quotation agrees with MT; the last part, however, 
is dependent on Dt 7:8, but is not introduced as an explicit quotation. 
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to God’s love of their forefathers and the oath which he swore 
to them. The words of Moses which are quoted are taken from 
his second discourse, addressed to Israel when it was about to 
cross the Jordan. Though the two situations are not parallel, 
there is a common element which permits the words of Moses 
to be applied to the new situation. (See the use of the same text 
in CD 19:26.) 

(15) kk Swmr hbryt whhsd Phb<yw> wismrw mswty<w> Pip dwr 
(CD 19:1, quoting Dt 7:9), ‘As it was written, “‘(He) keeps the 
covenant and mercy for <those) who love <him) and for those 
who keep <his) commandments for a thousand generations’ ’.*° 
Context: The passage announces that all those who enter the 
new covenant and perfect themselves in the observance of the 
ordinances of the community will find that God is faithful to 
the covenant and to them for a thousand generations. Once 
again a part of Moses’ second discourse is cited in which the 
election of Israel and Yahweh’s divine favour toward it are 
made known. The Damascus Document modernizes the text in 
applying it to the new situation of the community. 

(16) hw’h hbyt sr [.y‘sh] lk b’|hryt hymym k’sr ktwbh bspr [mwsh 
mqds ’dwny k|wnnw ydykh Yhwh ymlwk ‘wlm w‘d hw’h hbyt ’sr lw’ 
ybw’ smh (4QFlor 1:2-3, quoting Ex 15:17b-18), “That is the 
house which [He will make for] you [in the] end of days, as it 
was written in the book of [Moses, “‘A sanctuary, O Lord, | 
your hands have [e]rected, Yahweh will reign for ever and 
ever’. That is the house to which there will not come [.. . .”#4 
Context: This Old Testament quetation is used within what ap- 
pears to be the commentary of a pesher or midrash on 2 Sm 7: 
10 ff.42 After the verse from 2 Samuel has been quoted, the 


40 The text of CD is obviously corrupt here, reading /’hb and mswtyy, 
neither of which makes any sense. I have accordingly corrected them to 
agree with MT. 

41 The restoration of the lacunae follows that of Y. Yadin, JE7 IX (1959) 
95-8. The latter part of the comment contains an allusion to Dt 23: 3-4 and 
Ez 44:9. 

42 See above, p. 7, n. 8. 
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commentary begins and brings in as part of its comment a 
verse from the national anthem of ancient Israel (sometimes 
called the Song of Miriam). In the Exodus context Yahweh has 
brought his people into his inheritance where he will reign 
forever. 4QFlor now quotes this verse, applying it to the 
Qumran community, which is the new Israel, the new ‘house’. 
The modernization of the verse of Exodus is presented as i1n- 
tended by God for ‘the end of days’. The Qumran sect thought 
that it was living already in that period; but if that existence 
should rather be regarded as something still in the future, then 
possibly this example belongs to the class of eschatological 
quotations in class D. - 

(17) psr hdb[r ’sr] srw mdrk [h‘m] sr ktwb bspr_yS‘yh hnby Phryt 
hymym wyhy khzqt [hyd wysyrny mlkt bdrk| h‘m hzh (4QFlor 1:14- 
16, quoting Is 8:11), “The interpretation of the passage (is 
about those) who turned away from the path of the people, 
(about) whom it was written in the Book of Isaiah the prophet 
for the end of days, And it was ‘“‘while he grasped me by [the 
hand that he turned me aside from the path] of this people”’’.** 
Context: This is the beginning of the commentary on Ps 1:1, 
‘Happy is the man who walks not in the counsel of the wicked’. 
As part of the commentary, Is 8:11 is quoted, a verse from the 
‘Book of Emmanuel’, oracles which pertain to the Syro- 
Ephraimite war and the first Assyrian invasion. According to 
Isaiah, Yahweh 1s with his people to turn them aside from the 
path of the terrifying invaders. 4QFlor quotes the text, which 1s 
vague enough to be modernized and applied to the situation in 
the ‘end of days’. 

(18) whmh ’5r ktwb ‘lyhmh bspr yhzq’l hnby *sr lw[? ytm’w “wd 
bg|lwlyhmh hmh bny sdwq w[?n] sy ‘s[t]w rofl... (4QFlor 1: 16-17, 
quoting Ez 37:23), “And they are the ones about whom it was 
written in the book of Ezekiel the prophet, who “will no [longer 

43 The reconstruction offered here is that of Y. Yadin (op. cit., 96), which 
is based on MT. It should be noted, however, that the text of 4QFlor, in so 


far as it is preserved, agrees rather with 1QIs*, which differs from MT 
somewhat, khzqi yd _ysymy. 
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defile themselves with] their [i]dols”. They are the sons of 
Zadok and the men of His council. . . .”44 Context: The continua- 
tion of the commentary on Ps 1:1 identifies those who turned 
aside from the way of the people, the ‘happy ones’ of Ps 1:1, as 
the sons of Zadok, the members of the community. They are 
the ones about whom Ezekiel wrote. The words of the prophet 
were part of a promise to unite Israel and Judah again jn one 
kingdom in the days when they will not defile themselves with 
idols and abominable practices. They are here referred to a 
new situation which is found in the Qumran community. 

There are, then, eleven instances in which the Old Testament 
texts have been quoted and related by Qumran authors to 
contemporary events or the situation in which they lived. In 
most cases the situation itself already existed and it was en- 
hanced with special meaning because of a similarity or an 
analogy which they saw between it and some Old Testament 
situation. There is little doubt that they believed that their own 
history was guided by the hand of God and that these similari- 
ties or analogies were somehow intended by him.*® 

The New Testament too has similar groups of texts in which 
one finds the Old Testament modernized. No less than the 


44 We are again following the reconstruction of the text suggested by Y. 
Yadin, ibid. He has more correctly identified the text of Ezekiel-as 37:23 
than Allegro, who proposed 44:10. 

45 Modernization of the prophet’s text is very frequent in 1Q pHab, as 
might be expected (see 1:5, 6, 7, 8, 9, 10c—d, 11, 13¢-d, 14-15, 16a—b, 17; 
2:2d, 5-6, 8a, 12-13, 15, 16, 17). Cf. E. Osswald, op. cit., 24.7 ff.—I am touch- 
ing here on an acute modern hermeneutical problem. As far as I am con- 
cerned, the interpretation of any Old Testament text should be one that a 
Jew and a Christian could work out and agree on, from the standpoint of 
philology, exegesis, and Old Testament biblical theology. I seeno reason why 
a Jewish synthesis of Old Testament theology would be radically different from 
a Christian synthesis. To admit this is not to deny the ‘harmony of the Testa- 
ments’, nor to abandon one’s Christian heritage. Nor is it said merely to be 
irenic. The Christian interpretation of the Old Testament must begin with 
that which a Jewish interpreter, writing with the empathy of his own heritage 
and a recognition of the value of modern historical, critical interpretation of 
the Bible, would set forth. The difference between the Jewish and the Christ- 
lan interpretation of the Old Testament lies not in the primary literal sense of 
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Qumran authors, the New Testament writers considered their 
history to be guided by the hand of God. But for the New 
Testament authors his word spoken through the prophets and 
writers of the Old Testament had already seen fulfilment in the 
new events and situations of the early Christian history. Due to 
the predominantly backward glance of the New Testament 
writers, which we have already noted, the number of such 
modernized texts in the New Testament is considerably 
greater. While some commentators prefer to regard the fulfil- 
ment quotations in the New Testament as literal realizations of 
prophecy, I believe that most of them belong more properly 
in this group of modernized texts. For the words cited usually 
have a specific reference in their Old Testament context. The 
new reference which they acquire in the New Testament is due 
to the application of those words to a new situation by the New 
Testament writer—a God-directed situation, whose meaning 
for the Christian community is enhanced by the significance of 
the previous divine intervention. I am not trying to deny that 
the New Testament writer regarded the new event as a fulfil- 
ment of what was uttered of old; he explicitly says so. But what 
does he mean by it? Cognizance must be taken of the fact that 


the Old Testament text (arrived at with the same philological, historical, and 
literary critical means), but in the plus value that the Old Testament takes 
on when it becomes part of the Christian Bible. One may call this a fuller 
dimension that the Hebrew Scriptures have because of their relation to the 
book of the Christian community. This fuller sense is one which a Christian 
interpreter would not expect a Jewish reader to accept. But it is at the same 
time one which the Jewish reader, with his keen sense of God’s providence, 
must also learn to live with. If twentieth-century Christians have not worked 
out for themselves a ‘theology of Israel’ (how it is that God in his providence 
has permitted the Jewish people to survive and maintain its corporate 
religious identity, despite the fact that Christianity’s first theologian 
characterized them as ‘a disobedient and contrary people’ [RSV, Rom 10: 
21, adapting Is 65:2]), similarly Jews of the twentieth century have scarcely 
reckoned sufficiently with the historical dimension of their existence in a 
culture which has developed largely in a belief that Yahweh, the God of 
Israel, intervened again in man’s history in the person, life, and career of 
Jesus of Nazareth. This cultural problem underlies the hermeneutical prob- 
lem briefly sketched above. 
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the Old Testament passage which he quotes usually has a more 
immediate, literal reference which cannot be simply ignored. 

For instance, when Matthew (4:15-16) cites the words of 
Isaiah (8: 23-9:1): ‘Zebulon’s land, and Naphtali’s land, along 
the road to the sea, across the Jordan, Galilee of the heathen! 
The people that were living in darkness have seen a great light, 
and on those who were living in the land of the shadow of death 
a light has dawned’, he introduces them thus: ‘And he left 
Nazareth and went and settled in Capernaum, by the sea, in 
the district of Zebulon and Naphtali, in fulfilment of what was 
said by the prophet Isaiah. . . .” The words quoted from the 
prophet belong to the Emmanuel oracle and in their original 
context refer to the liberation to come after the Assyrian 
conquest. But the great light of which the prophet spoke 
could also carry a further meaning, which it acquires in the 
use of it by Matthew, who applies it to the Galilean ministry 
of Christ. * 

When Luke (4:16—21) records the episode of Christ’s read- 
ing from the scroll of Isaiah in the synagogue of Nazareth, he 
quotes Is 61:1-2. Jesus’ commentary on it begins: ‘This 
passage of Scripture has been fulfilled here in your hearing 
today!’ New meaning is given to those words of Isaiah by the 
event taking place—a new meaning which has little to do with 
the original context in which the words are understood either 
of the Servant of Yahweh or of Deutero-Isaiah himself. But they 
are expressed in a general enough way so a they could be used 
of the New Testament situation. 

Similarly, when Paul writes, ‘As God’s fellow-worker, I ap- 
peal to you, too, not to accept the favour of God and then waste 
it. For he says, “‘I have listened to you at a welcome time, and 
helped you on a day of deliverance!’ Now the welcome time 
has come’ (2 Cor 6: 1-2, quoting Is 49:8). Paul here quotes the 
words of Deutero-Isaiah, which refer immediately to the return 
from exile, but which are general enough to be applied to his 


46 Further examples in Matthew: 8:17; 11:10; 13:35; 15:8; 21:42. 
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own preaching and apostolic activity among the Corinthians. 
Further examples of this use of the Old Testament texts in the 
New Testament could easily be cited; those already mentioned 
suffice to show the existence of them.*’ 


(CG) Accommodated Texts 


Akin to the second class of Old Testament quotations is another 
group, which has in common with the foregoing the application 
of the text to a new situation or subject. However, it. differs in 
this that the Old Testament text in this case is usually wrested 
from its original context or modified somehow to suit the new 
situation. I have included here the instances in which the 
Old Testament text appears somewhat confused when com- 
pared with the existing Hebrew and Greek recensions, although 
it is admittedly not easy to determine in each case whether mere 
textual corruption has occurred or a different recension was 
used. 

Twelve passages are found in the Qumran literature in 
which accommodations of the Old Testament texts have 
been made. 

(19) ky’ yrhqg mmnw bkwl dbr ky’ kn ktwh mkwl dbr Sqr trhq 
(1QS 5:15, quoting Ex 23:7), ‘But he shall keep far away from 
him in everything, for so 1t was written, “From everything 
deceitful you must withdraw”’. Context : The community’s rule- 
book prescribes that the member must avoid all contact with 
the impure, wicked outsider. As support for this prescription, it 
cites Ex 13:7, a text which actually has to do with law-suits and 
social conduct: ‘You must not pervert the justice due to your 
poor in his case. Avoid false charges; do not have innocent and 
guiltless persons put to death, nor acquit the wicked.’ The 
phrase, ‘avoid false charges’, contains in Hebrew the word ddr, 
which also has the generic meaning of ‘thing’, and so the Manual 


47 See further Lk 22:37; Jn 12:98; 13:18; 19:24; Acts 3:25; 13:33-34; 
Rom 9:29; 10:15-16; 15:21; 2 Cor 6:2; Heb 1:5, 8-9, 10-12, 13; 3:7-I1; 
4:3, 7; 5:6; 8:8-12; 10: 16-18. 
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of Discipline was able to quote the phrase without any regard to 
its original judicial context and apply it to the question of con- 
tact with wicked outsiders. The possibility of so using the text 
was probably also due to the fact that the Hebrew text cited 
contains the indefinite pronoun kwl (thus agreeing with the 
Septuagint’s apo pantos rhématos adikou rather than with MT 
which omits it).48 We have, then, in this instance a clear case of 
the accommodation of the Old Testament verse to a new 
situation, in which the original context is wholly disregarded. 

(20) k’sr ktwb hdlw lkm mn h’dm ’sr nsmh b’pw ky’ bmh nhsb hw’h 
ky’ kwl *57 lw’ nhsbw bbrytw lhbdyl ’wim w’t kwl ’§r thm (1QS 5:17- 
18, quoting Is 2:22), ‘As it was written, “Desist from the man 
whose breath is in his nostrils, for by what can he be reckoned ?”” 
For all who are not reckoned in his covenant, they and all they 
have are to be excluded.’ Context: This text continues the 
prohibition of contact with the wicked outsider begun in the 
previous passage. Here the Manual of Discipline quotes a text of 
Isaiah, actually a gloss, in which the writer counsels the people 
to cease trusting in the proud man, ‘Cease trusting a man in 
whose nostrils is breath, for of what account is he?’ The Qum- 
ran author twists the sense of the verb nhsb to carry the mean- 
ing of ‘being reckoned in the covenant’ of the community, and 
so uses it to support the prohibition of contact with wicked out- 
siders. The warning of Isaiah has been turned into a sort of 
precept about an entirely different matter. 

(21) llkt lmdbr Ipnwt §m°t drk hw’h’ k’sr ktwb bmdbr pnw drk.... 
srw b'rbh msth Plwhynw hw’h mdrs htwrh [?sr] swh byd mwsh I’swt 
kkwl hnglh ‘t b't wk’sr glw hnby’ym brwh qudiw (1QS 8:13-16, 
quoting Is 40:3), °. . . to go into the desert to prepare there the 
way of Him, as it was written, “In the desert make ready the 
way of...., make straight in the wilderness a highway for our 
God’’. This is the study of the Law which he commanded 
through Moses to be done according to all that was revealed 
from time to time and according to what the prophets revealed 


48 As was pointed out by M. H. Gottstein, op. cit., 79. 
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through his holy spirit.’4® Context: The Manual of Discipline is 
expressing the desert mystique of the community, which with- 
drew from the abodes of the men of deceit to go into the wilder- 
ness to relive there the experience of their forefathers in the 
desert. The motivation for this withdrawal is derived from Is 
40:3, which 1s actually part of the Book of the Consolation of 
Israel. There, according to some interpreters, it is Yahweh who 
calls to his prophet, but more likely it is the voice of a herald 
which cries. Yahweh is going to put himself at the head of his 
people and lead them to freedom from exile across the desert, as 
he had done at the Exodus from Egypt into the Promised Land. 
But the Qumran author interprets the verse in a very specific 
way, disregarding the historical context; the preparation of the 
way of the Lord in the desert motivated the community’s retreat 
into the wilderness of Qumran to live lives in perfect con- 
formity with the Law and the utterances of the prophets, the 
study of which was their main occupation. This is an accom- 
modated use of the Isaian verse. The same text is used in the 
New Testament about John the Baptist by all four evangelists 
(Mt 3:3; Mk 1:3; Lk 3:4-6; Jn 1:23), in a form which is 
closer to the Septuagint than to the Hebrew. Here we find an 
almost identical use of the text, for the apparent reason in citing 
it is to explain John’s presence in the desert of Judah, where he 
is preaching and baptizing. Admittedly, the abrupt beginning 
of the Gospel of Mark makes it almost impossible to discern the 
motive in the. use of the Isaian text, but in Matthew and Luke 
the connection between John and the phoné bodntos is made ex- 
plicit, ‘It was he who was spoken of by the prophet Isaiah, when 
he said .. .’. The linking of en t erémé with phoné bodntos, as in the 
Septuagint, is part of the reason why the verse could be applied 
to John in the desert. Hence, in both the Qumran and the New 
Testament contexts the sense of the original has been dis- 


49 Except for the four dots instead of the Tetragrammaton the quotation 
agrees with the text of the Masoretes. 1Q Is, however, reads wysrw instead 
of ysrw. 
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regarded, in that there is no longer a reference to Yahweh at the 
head of his people returning from exile, and the text is used to 
explain the presence of the community and of John in the 
desert.®°° 

(22) wkl kbwd dm thm hw’ k’sr hqym 71 thm byd yhzq’l hnby’ P'mr 
hkhnym whlwym whny sdwq °sr Smrw °t msmrt mqdsy bt‘wt bny ysr’l 
m‘ly hm ygysw ly hlb wdm (CD 3: 20-4: 2, quoting Ez 44:15), “And 
all the glory of Adam is theirs, as God swore to them through 
Ezekiel the prophet, saying, ““The priests and the levites and 
the sons of Zadoq who have kept charge of my sanctuary when 
the children of Israel went astray from me, they shall bring me 
fat and blood’’’. Context: In this passage the Damascus Document 
is explaining that when God pardoned the impiety of Israel and 
made his covenant with it—that is, established the Zadoqite 
community at Qumran—he destined it for eternal life and all 
the glory of Adam. This community was made up of priests, 
levites and the sons of Zadoq, whose lot it would be to minister 
to Yahweh in the end of days. As part of this explanation the 
text of Ezekiel is cited in which the promise is made that Yah- 
weh will be served by ‘the levitical priests, sons of Zadoq’. 
However, in quoting this text of Ezekiel, the Damascus Document 
inserts the conjunction ‘and’ twice, so that the phrase becomes 
‘the priests and the levites and the sons of Zadoq’, probably 
with the intention of including in such an expression all the 
members of the community. There is here an accommodation 
of the text of Ezekiel, which consists in a deliberate manipula- 
tion of the text in order to suit the purpose of the passage in 
which it is quoted.*! 

(23) Perhaps one of the most striking cases of accommoda- 
tion which occurs in the Qumran literature 1s found in the 
following passage, in which four Old Testament passages are 
used. It also has a striking parallel in the New Testament. bwny 


50 Cf. C. F. D. Moule, NTS XIV (1967-68) 294, n. 1, for a rather differ- 
ent interpretation of this use of Isaiah. 
51 See the similar interpretation of F. F. Bruce, op. cit., 31. 
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hhws ?§r hikw "hry sw hsw hw’ mtyp ’5r ’mr hip ytypwn hm nyipsym 
bStym bznwt Ight sty néym bhyyhm wyswd hbry’h zkr wngbh br’’wim wh’y 
htbh snym snym b’w 71 htbh w‘l hnsgy’ ktwb P_yrbh lw nsym wdwyd IP 
qr’ bspr htwrh hhtwm (CD 4:19-5:2, quoting Mi 2:6; Gn 1:27; 
7:9; Dt 17:17), ‘The builders of the wall—who have walked 
after Zaw (Zaw is a preacher, as it said, ““They must indeed 
preach’’)—are those caught in two ways: in harlotry, by marry- 
ing two women in their lifetime, whereas the principle of 
creation is: “‘Male and female he created them’’, and “‘those 
who entered the ark went into the ark by twos’’; and concern- 
ing the prince it was written, “Let him not multiply wives unto 
himself’’. But David had not read the sealed book of the Law....” 
Context : The meaning of the first part of this passage is not clear. 
The passage itself forms part of the explanation of the three nets 
of Belial, which was cited earlier (see (9) above), but just who 
the ‘builders of the wall’ are is obscure. They are said to have 
walked after a mysterious <aw, a ‘preacher’. He is described in 
terms of a verse of Micah (2:6). In its original context this verse 
describes the people’s protests against the prophet’s threats, 
which they believe are contrary to the traditional faith in the 
alliance with Yahweh: *I-itpw ytypwn [-yipw lh, ‘““Do not keep 
on harping’’, they harp; “One should not be harping upon 
such things’’’. Explicitly introduced as a quotation in CD, this 
becomes hip ytypwn, “They must indeed preach’. If the text is 
sound, then we have a deliberate manipulation of the prophet’s 
words, first of all by the omission of the negative, and secondly 
by the complete disregard of the context. But the accommodation 
of the sense of a text 1s still more evident in the next two verses 
from Genesis which are cited to support the prohibition of 
polygamy (which is the net of ‘fornication’ let loose by Belial). 
One does not have here the characteristic introductory formu- 
lae, but the intention to quote Scripture is evident from the use 
of the texts which are cited as the ‘principle of creation’. As 
proof against polygamy CD quotes the description of the crea- 
tion of man in the image of God from Gn 1:27 (in which 
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passage there is really no reference to monogamous marriage) 
and the story of the entrance of the animals into Noah’s ark zn 
pairs from Gn 7:9. This is rounded off by an Old Testament text 
which forbids the prince a multiplicity of wives, a text which 
has some pertinence in the context in which it is used. Now there 
is the almost identical use of the first text from Genesis (1:27) 
in the New Testament, in this case joined to Gn 2:24 (“That is 
why a man leaves his father and mother, and clings to his wife, 
so that they form one flesh’), as the scriptural support for the 
prohibition of divorce. Indeed, in Mk 10:6 the quotation is 
introduced by the words, ‘From the beginning of creation’, 
which certainly resembles the ‘principle of creation’ phrase of 
the Damascus Document.®* In both cases, then, there is a des- 
cription of man in the image of God (‘male and female he 
created them’) cited in support of a notion which actually goes 
beyond the immediate intention of the verse in Genesis. 

(24) wlwghym ys ?t bt *hyhw wt bt *hwtw wmsh mr 7l *hwt ?mk 
I tgrb Sr ’mk hy’ (GD 5:7-9, quoting Lv 18:13), ‘And they 
marry each man the daughter of his brother and the daughter 
of his sister, whereas Moses said, ‘You shall not approach your 
mother’s sister, she is your mother’s kin’”’.53 Context: This 
passage describes the second of the two ways the “builders of the 
wall’ are caught in the net of harlotry, namely, by marriage 
between an uncle and his niece. But to prevent such marriages 
the author of CD invokes a text of Leviticus which actually 
forbids the marriage of a man with his aunt. The marriage of a 
man with his niece is not explicitly forbidden in the Leviticus 
passage on forbidden degrees of kinship (18:6 ff.), but the 
Qumran author extends the legislation by analogy, which we 
must recognize as a sort of accommodation of the text cited.** 


52 Cf. Mt 19:4. See the similar explanation of F. F. Bruce, op. cit., 29. Cf. 
D. Daube, The New Testament and Rabbinic Judaism (Jordan Lectures in 
Comparative Religion II; London, 1956) 71-85. 

53 The text in CD agrees neither with MT (‘rwt *hwt-’mk I’ tglh ky-§’r ’mk 
hw’) nor with LXX. Possibly CD has preserved a different Hebrew recen- 
sion here. 

54 Cf. F. F. Bruce, of. cit., 28 for a similar explanation. 
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(25) wysmy'm wyhpwrw °t hb’r b’r hprwh srym krwh ndyby h‘m 
bmhwgqq hb’r hy’ hiwrh whwpryh hm shy ysr’l hyws’ym mrs yhwdh 
wygwrw brs dmsq °sr qr? 7l °t kwlm srym ky drswhw wl’ hwsbh 
prim bpy *hd whmhwqq hw’ dwrs hiwrh ’sr ’mr ys‘yh musy kly 
lm‘Syhw wndyby h'm hm hb’ym lkrwt °t hb’r bmhwqquwt sr hqq hmhwqq 
lhthlk bmh bkl qs hrsyo wzwltm P ysygw ‘d ‘md ywrh hsdq b’hryt 
hymym (CD 6:3-11, quoting Nm 21:18 and Is 54:16), ‘And he 
caused them to listen, and they dug the well, “a well which 
princes dug, which the nobles of the people sunk with a tool’. 
The well is the Law and those who dug it are the converts of 
Israel, who went out of the land of Judah and sojourned in the 
land of Damascus, all of whom God called princes, for they 
sought him and their glory was not withdrawn (?) on the lips 
of anyone. And the tool is the Interpreter of the Law, as 
Isaiah said, ‘“‘Who bringeth forth a tool for his work’’. And the 
nobles of the people are those who have come to dig the well 
with the tools which the lawgiver set up, to walk according to 
them in the whole period of wickedness and without which they 
will not succeed, until there rises one who teaches righteousness 
in the end of days.’ Context: In this passage God, remembering 
the covenant which he had made with the forefathers of Israel, 
raised up men of understanding from both Aaron and Israel, 
who dug the well of the Torah. CD applies to the Torah Israel’s 
Song of the Well, found in Nm 21:18, where it refers to a well 
in the desert provided by Yahweh for his thirsty people. A 
completely allegorical meaning is given to the well in the CD 
context, without any reference to the original context of the 
song.®> The second text which is quoted comes from Is 54:16, 
which is part of Deutero-Isaiah’s description of the future glory 
of Jerusalem. Yahweh, consoling Israel in her tribulation from 


55 The meaning of ‘staff’ which is usually employed for mhwgq in this 
passage can hardly be correct. Aside from the fact that the digging of a well 
with a staff is rather peculiar, the rapprochement of the two texts (Nm 21: 
18 and Is 54:16) here suggests that the author of CD understood mhwggq in 
the same sense as kly, hence our translation ‘tool’. In MT bm3‘nim may well 
be a gloss; cf. LXX. It is difficult to say what the connecting link between 
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outside enemies, makes it known that it is he who has made the 
smith who produces the tool or weapon suited to its work; 
hence he shall not permit any weapon forged against Israel to 
succeed. CD quotes this verse completely out of its context, 
relating to it the ‘tool’ of the former quotation from Numbers, 
for the word mhwqq can have two meanings, ‘a tool’, as in Nm 
21:18, and ‘a lawmaker’, as in Gn 49:10, which obviously led 
to its allegorization as the ‘Interpreter of the Law’. So he be- 
comes the tool brought forth by Yahweh and suited for hzs work, 
for a task ordained by Yahweh. The verse of Isaiah thus quoted 
is used with complete disregard of its original context. 

(26) k’sr °mr whglyty °’t skwt mlkkm wt kywn slmykm m’hly dmsq 
(CD 7:14-15, quoting Am 5:26-27), ‘As it said, “‘I shall exile 
Sikkuth your king and Kiyyun your images from the tents of 
Damascus’’’. Context: This is one of four quotations in a passage 
to which I have referred earlier. In it we are told that when the 
two houses of Israel, Ephraim and Judah, separated, those who 
were turned back were put to the sword, but those who re- 
mained firm escaped to the land of the north, as it said... . CD 
looks upon a certain event in the history of the community as 
fulfilling this utterance of Amos. The text of Amos is somewhat 
different. First of all, it seems evident from what I have said 
earlier (see (11) above) that the author of CD did not under- 
stand what Sakkuth and Kewan were, 1.e., astral deities wor- 
shipped by idolatrous Israelites. Secondly, the text of Amos has 
been somewhat telescoped. His words were: ‘But you have 
carried around Sakkuth, your king, and Kewan, your images, 
the star of your god, which you have made for yourselves, so I 
will carry you into exile beyond Damascus.’ This form of the 
text, taken from the Masoretic Bible, actually fits the context in 


the well and the Torah was in the passage. According to W. H. Brownlee 
(BA XIV [1951] 56), the link was the Hebrew radicals 6’r which could be 
vocalized as be’ér, ‘a well’, or as bé’ér, ‘he explained’, as in Dt 1:5. He also 
saw a connection between krwt, ‘to dig’, and kri, ‘to cut; form (a covenant)’. 
F.F. Bruce (op. cit., 31), on the other hand, saw a connection in the ‘obvious 
appropriateness of pure water as a figure of sound doctrine’. 
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CD better than the form cited there. For the commentary con- 
tinues to speak about the ‘star’, explained in terms of Nm 24:17 
(see (12) above), but the ‘star’ does not appear in the form of 
the Amos text cited in CD. This may be due, of course, to some 
corruption in the transmission of the text of CD. At any rate, 
as B. J. Roberts has already pointed out: 


The source is Am 5:26 f., but the context of the original is wholly 
disregarded, and terms of offensive associations are correlated to 
personalities with the highest possible prestige. Thus Torah is 
represented by Sikkuth, a pagan astral deity-king, and—even if this 
happened through ignorance and the connection with the festival 
par excellence of all Jews was made by false etymology and a change of 
vocalization—there is still greater incongruity in the subsequent 
correlation of obnoxious idols with the spurned prophets and their 
ignored oracles, and again, of an astral deity with the Messianic 
‘Star of Jacob’. . . . The significance in each instance lies in the ‘key- 
words’: they are symbols of historical events, but these are only 
intimated as fulfilments of the uttered oracle, and do not of themselves 
offer the means of reconstructing a historical account. Such a re- 
construction is rendered still more difficult by the obvious disso- 
ciation of the interpretation from the context of the original oracle.*¢ 


If the text is sound, the use made of the Old Testament quota- 
tion can only be classed as one of accommodation. One finds a 
rather different use of this passage in Acts 7:42-43, where 
Stephen uses it in his historical résumé of -Israel’s infidelity, 
citing it as an example of what happened to Israel because of 
her idolatry. He thus uses the text in a way which 1s far more 
faithful to the original context than does the author of CD. 
(27) 7l yl ?ys Imzbh bsbt ky ’m ‘wlt hsbi ky kn ktwb mlbd Sbtwtykm — 
(CD 11:17-18, quoting Lv. 23:38), “Let no one offer (any- 
thing) on the altar on the Sabbath except the burnt-offering of 
the Sabbath, for thus it was written, “apart from your Sabbath- 
offerings’”’. Context: As part of the regulations made to enforce 
the Old Testament law of observance of the Sabbath, CD 
proscribes the offering of anything except the Sabbath holocaust. 


56 BFIRL XXXIV (1951-52) 373. 
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However, in its use of Lv 23:38 it completely disregards the 
sense of the original. The words quoted occur at the end of a list 
of festivals and their sacrifices; it is stated that the latter are to 
take place each on its proper day in addition to the Sabbaths of 
the Lord, the gifts, votive-offerings and voluntary offerings. 
The words are quoted in CD, however, with a different sense 
given to mlbd, which no longer means ‘besides, in addition to’, 
but ‘except’. The words are thus wrested from their original 
context and used to serve the purpose of the author of the 
Damascus Document. 

(28) ky ktwb zbh r5‘ym tw'bh wiplt sdqm kmnht rswn (CD 11: 
20-21, quoting Prv 15:8), ‘For it was written, ““The sacrifice of 
the wicked is an abomination but the prayer of the righteous is 
like a delightful offering’’’.®’? The Damascus Document here for- 
bids the sending of an offering to the sanctuary through the 
intermediary of a man afflicted with any uncleanness, thus 
empowering him to convey uncleanness to the altar. In support 
of this prohibition Prv 15:8 is cited, but with a change in the 
meaning of the text. For in its original context it is a proverb 
referring to moral wickedness in contrast to righteousness; here, 
however, the question of moral evil is disregarded and the verse 
is cited to forbid the use of an unclean man as the bearer of a 
gift to the altar. 

(29) [72] yqds 295 ?t mkl plyhw P\l ky hw’ sr ?mr 75 ?t r‘phw 
ys[w|dw hrm (CD 16:14-15, quoting Mi 7:2), “Let no one de- 
clare holy to God the food of his mouth, for that is what it said, 
‘Each traps his neighbour with a vow’’’. Context: This is a 
prohibition of the dedication of any food to God so that it 
might not be used to help one’s neighbour. In support of this 
prohibition, Mi 7:2 is cited, again with complete disregard of 
the sense of the original context. Micah 1s describing the moral 
collapse of Israel: “The godly has perished from the land, and 
there is none righteous among men. They all le in wait for 


5? This agrees with neither MT nor LXX completely; possibly a different 
recension of the verse is here preserved. 
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blood; each hunts his brother with a net.’ The last part of this 
verse contains the Hebrew word hrm, which in Micah means a 
‘snare, trap’, but in CD has been understood in the sense of 
‘something consecrated, dedicated, removed from profane use’. 
This play on the word is responsible for the accommodation of 
the text. 

(30) wlw’ kwhnw w‘swm ydynw ‘sh hyl ky’ bkwhkh wh'wz hylkh 
hgdwl k’[sr| hgdth Inw m’?z Pmwr drk kwkb my‘qwbh qm sbt mysr’l 
wmhs pty mw’b w*grqr kwl bny Syt wyrd my‘qwb wh’byd sryd 
[m]‘yr whyh ?wyb yrsh wysr’l ‘sh hyl (1QM 11:5-7, quoting Nm 
24:17—19), ‘Nor has our strength or the might of our hands done 
valiantly, but it is by your strength and the power of your great 
might, as you declared to us of old, saying, ‘‘A star comes forth 
out of Jacob, a sceptre rises from Israel; and it crushes the fore- 
heads of Moab and breaks down all the sons of Seth; and it 
goes down from Jacob to destroy the remnant of the city and 
the enemy is dispossessed and Israel acts valiantly” ’.>° Context: 
This is part of the discourse of the High Priest before the escha- 
tological battle, when he encourages the troops to fight valiantly. 
However, they are to remember that any success will not be due 
to them but to the promise of victory which he finds in the 
oracle of Balaam. The promise of messianic figures, which 1s 
the normal understanding of the verse,*® is here completely set 
aside in the new context of encouragement. 

The twelve passages from Qumran literature, which have 
been examined, contain sixteen Old Testament quotations, all 
of which manifest a loose application of the Old ‘Testament 
verse to a new Situation with either a manipulation of the text 
itself or a complete disregard for the original context. The 
accommodation was often made by the adoption of another 
meaning which the same Hebrew radicals could support, by 
giving the words an allegorical meaning, by atomizing the sense 

58 See above, p. 26. This text is also cited in (12). For a discussion 
of the form of the text used here and a comparison with MT and versions, 


see J. Carmignac, RB LXIII (1956) 238. 
59 See pp. 82-4 below. 
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of the Old Testament expression or by omitting words (for 
example, negatives) .®° 

It has long been recognized that there are Old Testament 
quotations in the New Testament, which appear to be based on 
the literal sense of the original text, but which give it an exten- 
sion of meaning that it did not have in its original context. 
Such quotations are not always introduced in the New Testa- 
ment as a sort of proof, but often merely as an illustration—a 
distinction which we should also admit in certain cases in the 
Qumran literature. A clear case of the accommodation of a text 
in the New Testament is furnished by Mt 12:32, where Jesus, 
speaking to the Sadducees about the resurrection of the dead, is 
presented as asking them, “Did you never read what was said to 
you by God, “I am the God of Abraham, the God of Isaac, and 
the God of Jacob’? He is not the God of dead men but of 
living!’ To confute the Sadducees, Christ quoted Ex 3:6 (or 15, 
16). But in this passage there is certainly no reference at all to 
the resurrection of the dead; and L. Venard remarks, ‘L’idée de 
la survivance des patriarches . . . dépasse le sens primitif direct 
de ce passage’.*! In fact, it is the same type of disregard for the 
original context which we found so frequently in the Qumran 
passages listed above. 

Paul, writing frequently in the rhetorical style of a preacher, 
often fails to take into consideration the original context of the 
Old Testament and twists the quotation which he uses to his 
own purpose. For instance, in Rom 2: 23-24 he says to the Jew, 
“Will you boast of the law and yet dishonour God by breaking 
it? For, as the Scripture says, ‘““The very name of God 1s abused 
among the heathen because of you’’’ (Is 52:5). Paul is here 
quoting the fuller text of the Septuagint; but in any case the 
meaning of the original is that at the time of the Babylonian 
captivity God’s name was despised among the Gentiles because 

60 Similar devices have been found also in the pesher on Habakkuk; see the 
list in W. H. Brownlee, BA XIV (1951) 60-2. 


61 ‘Citations de l’Ancien Testament dans le Nouveau ‘Testament’, 
VDBS Ul, 43. 
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fortune had turned against the Israelites, and it looked as though 
Israel’s God was impotent to help or rescue them and thus on 
their account God’s name was continually blasphemed. In 
Paul’s context, however, the name of Yahweh is an object of 
blasphemy among the Gentiles who see that the Jews boast of 
the Law but do not observe it and hence spurn the will of God. 
This is obviously a free adaptation of the text of Isaiah, which 
goes beyond the original sense of it. Paul likewise indulges in a 
play on words in order to bring in an Old Testament text, when 
he applies Dt 21:23 to the crucified Christ. “Christ ransomed us 
from the Law’s curse by taking our curse upon himself (for the 
Scripture says, ““Cursed be anyone who is hung on a tree’’) in 
order that the blessing given to Abraham might through Jesus 
Christ reach the heathen.’ The only connection here between 
the verse of Deuteronomy and the Pauline use of it is the double 
pun of the Law’s curse and the word ‘cursed’ and the crucifixion 
of Christ and ‘hung on a tree’. The orator Paul is the one who 
makes the connection by putting them together. Again in Eph 
4:8 he atomizes the sense of the text in quoting Ps 68:19, ‘So 
it says, ‘“When he went up on high, he led a host of captives, and 
gave gifts to mankind’’. What does “he went up”’ mean, except 
that he had first gone down to the under parts of the earth? It 
is he who went down who has also gone up above all the 
heavens, to fill the universe.’ Here Paul completely disregards 
the original context of the Psalm in order to retain only the 
words ‘he went up’ and ‘he gave’. 

Further examples could easily be cited to illustrate many of 
the same devices which are found in the Qumran literature. 
These can be found in the lists which L. Venard and J. Bon- 
sirven have supplied.® 


63 Ibid.; J. Bonsirven, op. cit., 320 ff. See especially J. Schmid, ‘Die 
alttestamentlichen Zitate be: Paulus und die Theorie vom sensus plenior’, 
BZ III (1959) 161-73, where the instances from Paul’s letters which are 
discussed give numerous examples of this use of Scripture. 


46 THE USE OF THE OLD TESTAMENT 
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The last group of Old Testament quotations may be called 
eschatological, for they usually express in the Old Testament 
context a promise or threat about something still to be ac- 
complished in the eschaton, which the Qumran writer cites as 
something still to be accomplished in the new eschaton of which 
he writes. In some ways this group of quotations occupies a 
middle ground, as it were, between the first group and the other 
two, for in many cases the Old Testament text is quoted in the 
sense originally intended, but it is also extended to a new 
situation which is expected. 

There are ten passages in the Qumran literature of this sort. 

(31) bbw’ hdbr Sr ktwb bdbry yS‘yh bn ?mws hnby’ ?Sr ?’mr_ybw’ ‘lyk 
w‘l ‘mk w‘l byt *byk ymym sr b’>w mywm swr *prym m‘l yhwdh (CD 
7:10-12, quoting Is 7:17), ‘When the utterance will come true 
which was written in the words of Isaiah the son of Amoz, the 
prophet, who said, ‘““There will come®® upon you and upon your 
people and upon your father’s house days such as have <not> 
come to pass since the day when Ephraim parted from Judah’’’. 
Context : ‘The Damascus Document here describes what will happen 
at the time of God’s visitation: He will requite those who despise 
his commandments and ordinances and the words of Isaiah 
will be fulfilled at that time. These words are part of the 
Emmanuel Oracle in the book of Isaiah; the prophet’s threat 
of a coming visitation by God is reaffirmed by the Qumran 


83 CD reads ybw’ whereas MT and 1Q Is? have yby’ Yhwh. B. J. Roberts 
(BJRL XXXIV [1951-52] 372) ascribes the change to the unwillingness of 
the author to attribute these events to God. This is possible, but it is more 
likely that the medieval copyist confused a waw and a yodh. The general 
reluctance of the Qumran scribes to write the tetragrammaton would ac- 
count for its omission here; in such case yby’ would be preferable. If we 
should not restore the negative according to MT, then the translation would 
run, ‘He will bring upon you and upon your people and upon your father’s 
house days such as have come to pass since the day when Ephraim parted 
from Judah’. However, I prefer to restore it with C. Rabin (op. cit., 28). 
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author as something to come true in the eschaton awaited by 
them.* | 

(32) bbw’ hdbr ’sr ktwb byd zkryh hnby’ hrb ‘wry ‘1 rw‘y wl gbr 
‘myty n’m 7l hk 7t hr‘h wtpwsynh hs’n whsybwty ydy ‘ hsw‘rym 
whswmrym *wiw hm ‘nyy hs’n (CD 19:7-9, quoting Zech 13:7), 
“When the utterance will come true which was written by 
Zechariah the prophet, “‘Rise, O sword, against my shepherd 
and against the man, my companion. The oracle of God: 
Strike the shepherd and you will disperse the flock; and I shall 
turn my hand against the little ones.”” Now these who give heed 
to him are the poor of the flock.’ Context: This passage occurs in 
MS. B of the Damascus Document and should parallel the previous 
quotation; however, the text is quite different, even though the 
context is roughly the same. When God visits the land, those 
who reject his commandments and statutes will receive the 
recompense of their wicked deeds and the utterance of Zecha- 
riah will come to pass. Just what the context in Zechariah is 
has been a matter of dispute among scholars, since many believe 
that it is misplaced. In the words themselves there is clearly a 
threat uttered; this is repeated by the Qumran author as some- 
thing to take place at the awaited visitation of God upon the 
enemies of the sect. “The poor of the flock’ which is to be dis- 
persed is the Qumran community. In a similar manner this text 
has been used in the New Testament; in Mk 14:27 it refers to 
the disciples who deserted Jesus as his passion approached. In 
both cases the text was used of a coming trial. 

(33) k’sr hyh bas padt hr’swn sr ?mr byd yhzq’l lhiwt hiyw ‘1 
mshwt n’nhym wn’ngym (CD 19:11-12, quoting Ez 9:4), ‘As it 
was in the time of the first visitation, as he said through Ezekiel, 
“to set a mark upon the foreheads of those who sigh and 
groan’’’.®5 Context: At the time of God’s visitation the ‘poor of 


64 There is a play on words in the sentence. In Is 7:17 we find the words 
mywm sur *prym m‘l yhwdh. The word swr is first explained by bhprd, “when the 
two houses separated’, and then by sr, ‘Ephraim became ruler over Israel’. 
See the note in C. Rabin, of. cit., 28. 

65 The ending of this quotation is somewhat telescoped in CD. 
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the flock’ will be dispersed, but will escape, whereas the others 
will be handed over to the sword. The sparing of the poor of the 
flock is likened to what happened at God’s first visitation, when 
those who sighed and groaned at the abominations wrought in 
the city were signed with a mark and spared from destruction 
by the sword. This same thing is to take place again in the 
eschaton awaited by the community, to which Ezekiel’s words 
are now applied. Cf. Ap 7:3; 9:43 14:1. 

(34) hw’ hywm sr yhqd 7l k’sr dbr hyw sry yhwdh kmsygy ghwl 
‘lyhm spk km[_ym] ‘brh (CD 19:15-16, quoting Hos 5:10), “That 
is the day on which God will visit, as it said, ‘“The princes of 
Judah have become like those who remove the boundary- 
stones; upon them I shall pour out wrath like [wa]ter’’’. (Cf. 
CD 8:2-3.) Context: When God comes in his day of visitation, 
extinction is threatened for all who will not hold fast to the 
ordinances. In support of this, CD quotes a part of Hosea’s 
description of the guilt of Judah and Israel and the punishment 
which awaits them from God’s wrath. It is now applied to 
those who in the community’s estimation do not observe his 
ordinances. 

(35) whgs hhw’ yhrh ’p 71 bysr?l k’sr ?’mr ?yn mlk wyn Sr wyn 
Swpt wi?y|n mwkyh bsdg (CD 20:15-17, quoting Hos 3:4), “And 
in that time the anger of God will be kindled against Israel, as 
it said, ‘“There is no king and there is no prince and there is no 
judge and there is none to reprove in righteousness’’’.®* Con- 
text: This passage is part of a description of the time which 
lasted from the ‘gathering in’ of the Teacher until the annihila- 
tion of all the men of war who returned with the ‘Man of the 
Lie’, forty years during which God’s anger will be enkindled 
against Israel, with no one to direct men in the way of righteous- 
ness. CD compares the situation to that which would exist later 
in Israel in the days described by the Old Testament writer. 

(36) w°’sr hgyd Inw ky ’th bgrbnw ’l gdwl wnwr’ lswl ’t kwl 


66 The ending of this quotation in CD is different from that of MT. See 
the note in C. Rabin, of. cit., 40. 
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>wybynw Ip[nynjw (1QM 10: 1-2, quoting Dt 7: 21-22), ‘And as 
(Moses) declared to us that “You are in our midst, a great and 
awesome God, to despoil all our enemies before us’’’. Context: 
This is part of the discourse of the High Priest to be used before 
the eschatological battle; he quotes the significant words of 
Moses’ second discourse in which he explained to the Israelites 
the strength and power which Yahweh would give them against 
their enemies. The War Scroll now applies them to the com- 
batants of the coming eschatological war.®? 

(37) wylmdnw m’z ldwrwtynw Pmwr bqrbkm lmlhmh w‘md hkwhn 
wdbr 71 h‘m ?’muwr §m‘h_ysr?l ?tmh grbym hywm lmlhmh ‘1 ?wybykmh 71 
tyr’w wl yrk lbbkmh w’l thi pzw wl trwsw mpnyhm ky’ *lwhykm 
hwlk ‘mkm lhlhm lkm ‘m ?wybykm lhwsy° ’tkmh w[S|wtrynw ydbrw 
lkwl ‘twdy hmlhmh (1QM 10:2-5, quoting Dt 20:2-5), ‘And he 
taught us of old for our generations saying, ““When you ap- 
proach the battle, the priest shall stand and address the people 
saying, ‘Hear, O Israel, you are approaching the battle today 
with your enemies; fear not, let not your heart waver, do not 
tremble nor stand in dread of them, for your God walks with 
you to do battle for you against your enemies, to save you’. And 
our officers shall speak to all those prepared for the battle.”’’ 
Context: This is a continuation of the High Priest’s exhortation 
before the eschatological battle. With a few slight inversions the 
exhortation which Moses addressed to the Israelites is applied 
to the new situation which will arise in the end of days. The 
same quotation is used again in 1QM 15:8-9 in a similar way, 
but without being introduced as an explicit quotation. 

(38) w°sr d[bri]h byd mwsh Pmwr ky’ thw’? mlhmh b’rskmh 
‘ hsr hswrr *tkmh whry‘wt[mh] bhswsrwt wnzkrimh Ipny 
*lwhykm wnws‘tm m’wybykm (1QM 10:6-8, quoting Nm 10:9), 
‘And as you s[pok]e through Moses, saying, ““When war comes 
in your land, against an enemy who oppresses you you 


8? This text is also listed by J. Carmignac (RB LXIII [1956] 235) as one 
of the explicit quotations, even though he admits that ‘pour intégrer ce 
texte dans sa propre phrase il le retouche assez profondément’. 
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shall sound a war-blast on the trumpets and you will be re- 
membered before your God and saved from your enemies’’’ 
Context: This is still another part of the High Priest’s exhortation 
addressed to the warriors who are to engage in the eschatological 
battle. Here he cites the words of Moses who ordered the mak- 
ing of two silver trumpets and gave instructions for their use. 
In case of an invasion they were to be blown and Yahweh 
would deliver Israel. These words of Moses are now recalled 
and applied to the coming war in which evil will be wiped out 
in the end of days. 

(39) wm’z hsm[‘th mw|‘d ghwrt ydkh bktyym Pmwr wnpl ’Swr 
bhrb lw’ ?y5 whrb lw’ ’dm tw’kinw (1QM 11:11—12, quoting Is 
31:8), ‘Of old you made [known the sea]son of the power of 
your hand against the Kittim, saying, ‘‘And Assyria shall fall 
by the sword, not of man, and a sword, not of man, shall de- 
vour him”’. Context: Another part of the High Priest’s exhorta- 
tion cites the promise uttered by Isaiah, that Assyria would fall 
by Yahweh’s might, which he would manifest on behalf of his 
chosen ones. Assyria here is modernized to refer to the Kittim 
of Assyria (see 1QM 1:2), the enemy of the new Israel, whose 
definitive destruction was awaited by the community in God’s 
good time.®§ 

(40) hw’h smh dwyd h‘wmd ‘m dwr§ htwrh ’sr [*¥**] bsywn b’hryt 
hymym k’sr ktwh whqymwty ’t swkt dwyd hnwplt hy’h swkt dwyd 
hnwpl[t ?)57_y‘mwd lhwsy‘ ?t_ysr?l_ (4QFlor 1-3 1 11-13, quoting 
Am 9:11), ‘He is the scion of David who rises with the Inter- 
preter of the Law, who [***] in Zion in the end of days, as it 
was written, “‘And I shall raise up the fallen hut of David’’. It 
is the fallen hut of David which will stand up to save Israel.’ 
Context: This passage is part of the pesher on the dynastic oracle 
of 2 Sm 7:11 ff. The ‘seed’ to be raised up by God in the future 
is identified as the ‘scion of David’ and in him the promise of 


68 “Nous avons ici un bel exemple d’exégése “extensive”, qui dépasse le 
sens littéral, la ruine d’Assour, pour appliquer ce texte 4 la ruine définitive 
de tous les ennemis du peuple juif’ (J. Carmignac, RB LXIII [1956] 239). 
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the ultimate restoration of Israel is to be accomplished, by 
applying to him the words of the oracle of Amos. ‘The Qumran 
author related the two texts as an expression of his messianic 
hope, that Yahweh will yet save Israel by raising up the fallen 
hut of David in the end of days. Both of the Old Testament 
texts involved here are actually given an eschatological twist. 
This text of Amos is unique in that it occurs twice in the 
Qumran literature (see (11) above) and also in the New 
Testament (Acts 15:16). There is, however, no similarity in the 
use of this text in the three places. In the Damascus Document it 
occurs in a passage which is not too clear and in which the 
books of the Law are said to be the ‘hut of the king’, and this 
hut is related to the ‘fallen hut of David’. In 4QFlor the scion 
of David is associated with the Interpreter of the Law, but he 
is to bring about the salvation of Israel. In the New Testament 
James uses the text in his speech to the assembly in Jerusalem; 
without any reference to a scion of David he asserts the fulfil- 
ment of the verse in the conversion of the Gentiles to the Gos- 
pel, “Symeon has told how God first showed an interest in 
taking from among the heathen a people to bear his name. And 
this agrees with the predictions of the prophets which say .. .’ 
(Acts 15:14-15). He has thus extended the sense of the text far 
beyond its original intention in seeing in the conversion of the 
Gentiles the fulfilment of the promise to ‘possess the remnant of 
Edom and all the nations over whom my name 1s called’. 


As the texts are used in the Qumran literature, all ten in this 
class apply Old Testament verses to some eschatological event, 
either the battle in which the community is to take part, or the 
day of Yahweh’s visitation. The eschaton which was often en- 
visaged in the Old Testament text itself has now found a new 
emphasis in being identified with the eschaton of the com- 
munity. | 

There are a few examples of the ‘eschatological’ use of the 
Old Testament in the New Testament. The number of quota- 
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tions, however, in this class from the New Testament is con- 
siderably less than in the other groups, and the Qumran quota- 
tions are proportionally more numerous. This is probably due 
again to the fact that Christian writers were more often looking 
back at the central event in which salvation had been ac- 
complished rather than forward to a deliverance by Yahweh, 
which seems to characterize the Qumran literature. 

In Rom 11:26-27 Paul quotes Is 59: 20-21 and 27:9 in sup- 
port of his contention that only partial insensibility has come 
upon Israel, to last until all the heathen have come in, and 
then all Israel will be saved, ‘just as the Scripture says, ‘The 
deliverer will come from Zion, he will drive all ungodliness 
away from Jacob and this will be my agreement with them, 
when I take away their sins’. Paul is looking forward to a 
point in the Christian eschaton, wherein. he believes the words of 
Isaiah will finally find fulfilment. Similarly, in Mt 7:23 Jesus, 
discussing the division of men which his coming was to effect, 
announced that not everyone who said to him ‘Lord, Lord’, 
would enter the kingdom of heaven, but only those who did 
the will of his Father. ‘Many will say to me on that day, “Lord! 
Lord’’. Was it not in your name that we prophesied, and by 
your name that we drove out demons, and by your name that 
we did many mighty acts? Then I will say to them plainly, “I 
never knew you! Depart from me, you who do wrong!’’’ In the 
last sentence Jesus is quoting Ps 6:9 (without an introductory 
formula), ‘Depart from me all evildoers’. The day to which he 
refers is the day of eschatological judgment. We likewise find 
this use of the Old Testament in paraenetic passages. ‘Do not 
take your revenge, dear friends, but leave room for God’s anger, 
for the Scripture says, ““Vengeance belongs to me; I will pay 
them back, says the Lord”’’. Here (Rom 12:19) Paul is citing 
Dt 32:35, referring the words to a future punishment by God 
of those who seek vengeance. See further Heb 10:30, 37-38; 1 
Cor 15:54-55.°® 


69 Earlier in my discussion I mentioned forty-two passages in the Qumran 
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The foregoing analysis of the isolated explicit quotations of the 
Old Testament which occur in various Qumran writings reveals 
four generic uses of those quotations, literal or historical, 
modernized, accommodated, eschatological. These uses can 
likewise be illustrated from the many Old Testament quotations 
which exist in the New Testament.’° Moreover, the intro- 
ductory formulae which are found in the Qumran texts appear 
to be without parallel in the Mishnah, despite the common use 
of the verbs ‘to say’ and ‘to write’, while a great number of the 
Qumran expressions prove to be the exact Semitic equivalents 
of the New Testament formulae. There is, further, a variety of 
minor exegetical devices common to the Qumran texts and the 
New Testament (which are not without parallels, however, in 
the rabbinical writings). The conclusion drawn from these de- 
tails is that the exegetical practice of the New Testament 
writers 1s quite similar to that of their Jewish contemporaries, 
which is best illustrated by the Qumran literature. 

We may characterize both the Qumran and the New Testa- 
ment use of the Old Testament zn general as a literal exegesis, 
when this is defined in opposition to the allegorical exegesis of 
Philo and the Alexandrian school of later times. There are, it is 
true, some allegorical interpretations in both, but these are not 


literature which contain Old Testament quotations, but have presented an 
analysis of only forty of them. In two cases introductory formulae are used, 
but the quotation introduced is not from the Old Testament, or at least 
cannot be found in any of the known texts or versions. They are CD 9:8-9 
and 16:10. 

70 T have re-examined all the New Testament quotations in the light of 
the four categories which emerged from my analysis of the Qumran passages. 
Many of them fall easily into the same categories, as I have tried to indicate 
above. However, I do not want to give the impression that these four 
categories exhaust the uses of the Old Testament in the New; there is 
always the danger in such a comparative study of creating a Procrustean 
bed. Further analysis of the New Testament passages along lines which I 
have suggested here may necessitate more categories than the four which 
emerge from the Qumran material. 


54 THE USE OF THE OLD TESTAMENT 


characteristic. Nor is it a strictly literal exegesis which respects 
the original meaning and context of the words quoted; how- 
ever, examples of this do occur occasionally. Normally, it is an 
exegesis based on the words quoted, even though the relevance 
of them to their historical setting means very little to the 
Qumran or New Testament writers. This is often due to the fact 
that both the Qumran sect and the early Christians believed 
that they were living in some sense ‘in the end of days’. This 
notion, however, did not have a univocal meaning for the two 
groups. At Qumran many of the Old Testament texts were ap- 
plied to events in the recent history of the sect; in this respect 
there is some similarity to the backward glance of the New 
Testament writers. But the messianic hope at Qumran shifted 
the emphasis much more to a coming fulfilment of the Old Testa- 
ment scriptures. Again, common to both was the implicit desire 
to enhance some recent event in their histories or some idea or 
person with an Old Testament association, as a result of a cer- 
tain analogy which they saw between the event and some event 
in Israel’s history. 

In the isolated explicit quotations many of the exegetical de- 
vices are found to be at work which have been found also in the 
pesharim (for example, the actualization of the text, the atom- 
istic interpretation of it, the use of textual variants, a play on 
words, a deliberate manipulation of the text to suit the new con- 
text better). These devices were not, therefore, exclusive to the 
pesher, which was essentially a sort of midrashic running com- 
mentary on a continuous text of a prophet or some other Old 
Testament writing. The data which we have collected above 
confirm the criticism which B. Gartner wrote”! of K. Stendahl’s 
thesis about the ‘formula quotations’ in Matthew, which the 
latter labelled as pesher-type quotations.’* Aside from the diffi- 


71 ‘The Habakkuk Commentary (DSH) and the Gospel of Matthew’, ST 
VIII (1954) 1-24. 

72 The School of St Matthew and Its Use of the Old Testament (Uppsala, 1954; 
reprinted, Philadelphia, 1968) 200 ff. 
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culties which that thesis encounters on the textual basis, it is 
evident that many of the devices which are found in the fesharim 
are not exclusive to them. Moreover, the ‘formula quotations’ 
in Matthew are all of the so-called ‘fulfilment’ type. As I have 
pointed out earlier, this type of introductory formula is singu- 
larly absent from the Qumran texts.’ So I question the advis- 
ability of continuing to speak of pesher-type quotations ora 
pesher-type interpretation, unless this is defined more ac- 
curately and restricted to definite cases. 

There is no evidence at Qumran of a systematic, uniform 
exegesis of the Old Testament. The same text was not always 
given the same interpretation (see the variants in CD 7 and 19 
and compare the use of Nm 24:17 and Am 9:11 in different 
contexts). Nor does any pattern appear in the Old Testament 
quotations in the Qumran texts such as that which C. H. Dodd 
has detected in the New Testament.”* 

A. von Harnack once maintained that Paul was the originator 
of typological exegesis. E. E. Ellis?> has shown, however, that 
such typological interpretation of the Old Testament existed in 
pre-Pauline strata of the New Testament. But many of the 
examples cited in classes B and C above will show that this type 
of interpretation was also pre-Christian, being practised by 
contemporary Jews as well, even though we do not find in the 
Qumran material any Semitic equivalent of the Pauline typos 
or typrkis. 

The similarities in the exegetical practices of the two groups 
do not affect anything more than the periphery of their theo- 
logies. Both depend on the Old Testament, but both have cer- 
tain presuppositions in the light of which they read the Old 
Testament. It is these presuppositions which distinguish the two 
groups despite the similarities in their exegetical procedures. 


78 In this I disagree with B. Gartner’s remarks (op. cit., 14) about the 
similarity of these ‘fulfilment’ quotations to certain Qumran formulae. 

74 According to the Scriptures: the Sub-Structure of New Testament Theology 
(London, 1953). 

5 Op. cit., 129 and go ff. 
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The foregoing study has a certain pertinence also for the 
question of the sensus plenior of Scripture. This is not the place 
for an extended discussion of this pertinence, but it should be 
noted at least. Many passages in the Old Testament are 
claimed to have such a sense because of the subsequent use of 
them in the New Testament. The interpretation in the latter is 
often said to be homogeneous with the literal sense of the Old 
Testament. However, J. Schmid has recently shown that this 
theory does not adequately explain the Pauline use of the 
Scriptures, since many of his examples can hardly be said to be 
homogeneous.’® The evidence which I have amassed in my 
analysis reveals that many of the Qumran cases of modernized 
or accommodated interpretations might just as easily be called 
the sensus plenior of the Old ‘Testament passages, because they 
are derived by the same exegetical methods and devices. Some 
of them at least are no less homogeneous than those in the New 
Testament. In both cases there is a similar use of the Old 
Testament. As a result, one would be is forced to admit that 
the New Testament interpretations are instances of the sensus 
plenior of the Old Testament and the Qumran interpretations 
are not, simply because the former are found in inspired texts.’” 
Certainly, the extension of the meaning of an Old Testament 


26 Op. cit., 173. 

?7 R. E. Brown (‘The Sensus Plenior in the Last Ten Years’, CBQ 25 
[1963] 265-85) criticized this position, saying that my view ‘is perhaps 
handicapped by Benoit’s theory that SP [= sensus plenior] may be uncovered 
only by the NT”. I would not ascribe it to Benoit’s restrictive theory, since 
I do admit that genuine dogmatic tradition or development (in conciliar or 
papal definitions) can also be a source of learning the sensus plenior of an Old 
Testament passage, and even of a New Testament text. The dogma of the 
Trinity is a good example of the latter. But I cannot understand how Brown 
can say that ‘Qumran by its relation to Judaism is part of a stream of divine 
revelation [my italics] and so the Qumran exegetes could come to recognize 
a SP of the OT” (p. 272, n. 55). To accord Qumran literature such a quality 
is to equate it with the Old Testament, the New Testament, and genuine 
Christian tradition. As far as I am concerned, the sensus plenior of an Old 
Testament text could be given in a later Old Testament book, or in the New 
Testament, or in genuine Christian dogmatic tradition (such as that mentioned 
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passage in the New could be the result also of a rhetorical de- 
vice. The mere occurrence of an Old Testament quotation in 
the New does not give the Old Testament passage a sensus 
plenior, in particular when the extended sense is a sheer ac- 
commodation. I would admit the sensus plenior only when some 
basic homogeneity is detected between the Old Testament 
meaning and the sense the text acquires by its use in the New 
Testament. This is demanded by the idea of the unity or 
harmony of the inspired Testaments. But inspiration does not 
exclude the possibility of New Testament writers accommodat- 
ing an Old Testament text, even arbitrarily suiting it to their 
heterogeneous purpose. Because this does happen at times (e.g. 
1 Cor 9:9), a real hermeneutical problem arises. 

Finally, to forestall a possible objection, one should re- 
member that the New Testament writers and even the Qumran 
authors did not read their Scriptures as a modern biblical 
scholar does. My entire discussion above might imply that I 
think they did. To modern critical scholarship their way of 
reading the Old Testament often appears quite arbitrary in 
that it disregards the sense and context of the original. Yet if 
we are ever going to discover the sense in which such writers 
used their Scriptures and the presuppositions which they 
brought to the reading of them, their quotations of the Old 
_ Testament must be analysed somewhat along the lines which I 
have attempted, that is, of a comparison of the text and context 
in which they occur with the text and context of the original. 
The introductory formulae used by the Qumran and New 
Testament writers reveal a profound reverence for the Old 
Testament as the word of God; they obviously believed, more- 
over, that their interpretative use of it was legitimate for the 


above). The common element here is Spirit-guided inspiration or assistance 
(assistentia in the technical theological sense). I cannot ascribe either of these 
to Qumran literature, any more than I can to other intertestamental 
literature or rabbinic writings. It should be obvious that this is a her- 
meneutical problem that is tied to the Catholic idea of biblical inspiration. 
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religious purpose of their compositions. Nowhere do they make 
the claim that they are quoting it according to what we call its 
strict literal sense; that they do on occasion appears from class 
A above. But generally their use of the Old Testament was a 
free, sometimes figurative, extension or accommodation of the 
words to support a position already taken.7® 


78 See further S. L. Edgar, ‘Respect for Context in Quotations from the 
Old Testament’, VTS CX (1962-63) 55-62; J. J. O’Rourke, “The Fulfilment 
Texts in Matthew’, CBQ XXIV (1962) 394-403; ‘Explicit Old Testament 
Citations in “the Gospels”’, SMR VII (1964) 37-64. 
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“4OTESTIMONIA’ AND THE 
NEW TESTAMENT* 


A Hebrew text, discovered in Qumran Cave 4, was published 
by J. M. Allegro, who gave it the provisional title of ‘4Q’Testi- 
monia’./ Its contents are described as ‘a group of testimonia of 
the type long ago proposed by Burkitt, Rendel Harris and 
others to have existed in the early Church’.? Testzmonia 1s the 
current name for systematic collections of Old Testament 
passages, often of messianic import, which are thought to have 
been used by early Christians. This name is derived from a work 
of Cyprian, Ad Quirinum, whose subtitle is Testzmoniorum libri 
tres.3 Cyprian’s work, at least in its first two books,‘ is a collec- 
tion of Old Testament passages, compiled with an apologetic 
purpose adversus Iudaeos. Similar collections were made by other 
patristic writers as well. But the existence of such collections of 
testimonia in the primitive Church and the relation of them to 
the formation of the New Testament have often been denied 
and affirmed during the past sixty years. To some scholars it 
seems that such collections, which they also call ‘florilegia’, 


* Originally published in TS 18 (1957) 513-37. 


1J. M. Allegro, ‘Further Messianic References in Qumran Literature’, 
JBL 75 (1956) 182-7, Document IV. See now the definitive edition of this 
text, 40175, in J. M. Allegro, Qumran Cave 4: I (4Q158-4Q186) (DJD 5; 
Oxford: Clarendon, 1968) 57-60. 


2 FBL 75 (1956) 186. J. T. Milik, DJD 1, 121, has also referred to 
this text as testimonia; see also RB 60 (1953) 290. 


3 Edited by G. Hartel, CSEL 3/1 (1868) 33-184. 


4 The third book is generally regarded as a later edition; cf. J. Quasten, 
Patrology 2 (Utrecht and Antwerp, 1953) 363. 
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‘anthologies’, or ‘a catena of fulfilments of prophecy’, must be 
the basis of some of the Old Testament quotations in the New 
Testament. Others have denied the existence of such testimonia. 
Consequently, if the provisional title, ‘4Q'Testimonia’, given to 
the new Qumran text proves to be correct, then Allegro is right 
in saying that ‘this document will certainly revive interest in the 
question’ of the testimonia.® 

The present article, at any rate, will bear out Allegro’s pre- 
diction of interest. I propose to give a brief survey of the 
problem of the testzmonia in the study of the New Testament and 
then try to situate the new document in the context of that 
problem. Our discussion will treat: (1) the hypothesis of the 
testimonia collections, (2) the reaction to the hypothesis, (3) ex- 
tant testemonia, and (4) the significance of ‘4Q'Testimonia’. 


THE HYPOTHESIS OF THE TESTIMONIA COLLECTIONS 


While the majority of the OT quotations in the NT agree 
substantially with the text of the Septuagint (LXX), as we 
know it today, there is a good number of quotations that are 
closer to the Masoretic Hebrew text (MT). Some, however, 
diverge considerably from both. The Epistle to the Hebrews, for 
instance, is a striking example of dependence on the LXX, 
while a certain group of quotations in the Gospel according to 
Matthew has always been considered outstanding for its de- 
parture from this text. The picture presented by the OT quota- 
tions in the NT is a complicated one and has evoked study from 
the early centuries of the Church’s existence on. The facile 
solution, often employed to explain the discrepancies between 
the quotations and the known Greek or Hebrew texts of the OT, 
is that of the ‘quotation from memory’. Even St Jerome took 
refuge in this solution: ‘In omnibus paene testimoniis quae de 
Vetere Testamento sumuntur istiusmodi esse errorem, ut aut 
ordo mutetur aut verba, et interdum sensus quoque ipse 
diversus sit vel Apostolis vel Evangelistis non ex libro carpentibus 


5 Allegro, art. cit., 186, n. 107. 
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testimonia, sed memoria credentibus, quae nonnumquam 
fallitur."* It would be foolish to deny that the NT writers, 
especially Paul in his letters, quoted the OT at times from 
memory. But to use this solution everywhere would be a gross 
oversimplification. 

Recourse to the hypothesis of previously compiled collections 
of OT passages, especially to those which might have depended 
on different recensions of the OT books, has often been had by 
scholars in recent times to explain some of the problems that 
arise from the use of the OT by Paul and Matthew. It is thought 
that these collections of testtmonia were composed for various 
purposes, devotional, liturgical, or apologetic. Providing handy 
summaries of the main OT passages for the busy missionary or 
apostolic teacher, they would have dispensed him from con- 
sulting the OT itself or from carrying it around with him. To 
use a phrase of Rendel Harris, they would have been ‘a contro- 
versialists’ vade mecum’.’ It has even been suggested that Paul 
refers to such collections, when he instructs Timothy to bring 
along with him ‘the cloak that I left with Carpus at Troas, and 
the books, especially the parchments (tas membranas)’ (2 ‘Tm 4: 
13). 

The use of such collections of testimonia was postulated to 
explain four problems of OT citations in the NT: (a) the 
attribution of citations to wrong OT authors; (d) the “formula 
quotations’® found in Matthew; (c) the divergence of the OT 


8 Comm. in Michaeam 2, 5 (PL 25, 1255 [ed. 1865]). For ancient discussions 
of the use of the OT in the NT, see H. Vollmer, Die alttestamentlichen Citate 
bet Paulus, textkritisch und biblisch-theologisch gewiirdigt nebst einem Anhang iber 
das Verhaltnis des Apostels zu Philo (Freiburg and Leipzig, 1895) 1-6. 

7 Rendel Harris, Testimonies 1 (Cambridge, 1916) 55. 

8 This term has been used by Sherman Johnson, ‘The Biblical Quotations 
in Matthew’, HTR 36 (1943) 135, and adopted by K. Stendahl, The School 
of St Matthew and Its Use of the Old Testament (Uppsala, 1954; reprinted 
Philadelphia: Fortress, 1968) 45, as the translation of the German ‘Re- 
flexionszitate’. Such quotations are introduced by the evangelist himself 
into his account of an event, which he regards as the fulfilment of a saying 
of the OT. The German term is actually a better expression than the current 
English phrase, as it reveals the nature of the quotation. 
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citations from the LXX and their closer agreement with the 
Hebrew; (d) the composite quotations. 


Citations Attributed to Wrong Authors 


The chief cases of such ascription are Mk 1:2-3 and Mt 27:9- 
10.9 In Mk 1: 2-3 we read: ‘As is written in the prophet Isaiah: 
“‘Here I send my messenger on before you; he will prepare your 
way. Hark! Someone is shouting in the desert: Get the Lord’s 
way ready, make his paths straight.”’1° Although the second 
citation in verse 3 is taken from Is 40:3, the first is drawn from 
Mal 3:1, or possibly from Ex 23:20. Yet both are introduced by 
the phrase, ‘As is written in the prophet Isaiah’. Rendel Harris 
suggested that this ascription in the earliest of our Synoptic 
Gospels was due to ‘some collection of Testimonies’.1! If we 
imagine a collection of prophetic texts strung together, some 
with and some without their sources indicated, the solution sug- 
gested by Harris would not be impossible.!* Krister Stendahl 
has pointed out that a stronger argument for such an inter- 
pretation is that both the Malachi and Isaiah texts contain the 
phrase pinndh derek, ‘to prepare the way’, an expression which 
occurs only here and in two closely related Isaiah passages, 57: 
14 and 62:10.18 Possibly a collection of texts existed that dealt 


° A third case might be added, Mt 13:35, if the reading in Sinaiticus is 
adopted, where Esaiou is added after dia in the phrase dia tou prophétou 
legontos. But Isaiah is not quoted; the text comes rather from Ps 78:2. If 
the name of Isaiah is omitted with most of the other MSS., the sense of the 
word prophétou can be explained with K. Stendahl (op. cit., 117-18) by 
showing that the quotation comes from a psalm of Asaph, whom early 
Jewish tradition regarded as a prophet (1 Chr 25:2). 

10 Translations of the NT are taken from E. J. Goodspeed, The Complete 
Bible: An American Translation (Chicago, 1951). 

11 Rendel Harris, op. cit., 49; see also 21-22. 

12'V. Taylor in his commentary, The Gospel according to St Mark (London, 
1953) 153, admits that ‘Mark may have inadvertently introduced it from a 
collection of Messianic proof-texts’, while observing that there are good 
reasons for the view of Holtzmann, Lagrange, and Rawlinson that the 
Malachi-Exodus text might be a ‘copyist’s gloss’. 

13 Stendahl, of. cit., 51. 
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with “preparing the way’ and in the course of time it was thought 
that all the passages were from Isaiah.14 

In Mt 27:9-10 Jeremiah is said to have written, “They took 
the thirty silver pieces, the price of the one whose price had been 
fixed, on whom some of the Israelites had set a price, and gave 
them for the Potter’s Field as the Lord directed me.’ But this 
saying is partly a quotation and partly a paraphrase of Zech 
11:13 with a possible allusion to Jer 18:1 (LXX) and Ex 9:12. 
Once again Rendel Harris suggests that ‘Matthew has been using 
a Book of Testimonies, in which the history and tragic end of Judas 
was explained as a fulfilment of ancient prophecy, and that the 
mistake . . . either existed in the Book of Testimonies, or was 
accidentally made by the evangelist in using such a book.’?® 


The ‘Formula Quotations’ 


In the Gospel according to Matthew there are ten citations 
from the OT which form a special group within that Gospel. 
They occur in various places throughout the work: four in the 
infancy stories, five in the ministry narratives, and one in the 
account of the passion. 


Group A Group B 
1:22-23 (Is 7:14) 4:15-16 (Is 8:23; 9:1) 
2:15 (Hos 11:1) 8:17 (Is 53:4) 
2:17-18 (Jer 31:15) 12:17-21 (Is 42: 1-4) 
2:23 (Is 11:1) 13:35 (Ps 78:2) 
27:9 (Zech 11:12-13) 2124-5 (Zech 9:9; Is 62:11) 


The citations of Group A are found in passages that are peculiar 
to Matthew; those of Group B occur in passages that have 
Synoptic parallels, but which Matthew has modified to suit the 
incorporation of the quotation (contrast the Marcan parallels). 
Now several points are to be noted in connection with these 
passages of Matthew. First of all, they have a special intro- 
ductory formula, either hina (hopds) plérdthé to réthen or tote 

14 See N. J. Hommes, Het Testimoniaboek (Amsterdam, 1935) 174 ff., who 
maintains that such a group of texts did exist under the heading of Isaiah in 
pre-Christian times. 

15 Rendel Harris, op. cit., 56. 
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eplérothé to réthen tou prophétou legontos, not found with the other 
OT citations in the first Gospel.1® Secondly, this type of citation 
is found in the Synoptic tradition only in Matthew;?’ it is a 
Reflexionszitat, added by the writer and not attributed to another 
person. Thirdly, the language of these citations is generally 
judged to be different from the other citations of the OT in 
Matthew and from those in Mark and Luke. They manifest a 
much greater similarity to the Hebrew text of the OT than the 
others, which are more faithful to the LX X.18 Such peculiarities 
of this group of citations demand an explanation and that has 
often been found in the theory of the ¢estimonia.!® It is thought 
that Matthew drew upon a collection of such texts, since their 
use admirably suited the purpose he had in writing his Gospel. 


Citations that Diverge from the Text of the LXX 


This feature of some of the OT citations has already been men- 
tioned, especially in the case of the formula quotations. Such a 
deviation from the LXX text, however, is found in a number of 
instances outside of Matthew. According to E. F. Kautzsch,?° 
who made a thorough study of the eighty-four Pauline citations 
and compared them with the LX X (Alexandrinus), thirty-four 
of them agree with the LXX, while thirty-six depart from it 
‘leviter’. There are ten passages where the citations ‘longius 
recedunt’ from the LXX, ‘ita tamen ut dissensus .. . ad liberam 
allegandi rationem referendus videatur’. In two passages (Rom 
12:19; 1 Cor 14:21) the ‘quotation’ is judged to be quite free, 

16 Chiefly for this reason we have not included in this group the quotation 
of Mi 5:2, which occurs in Mt 2:6. However, a case might be made out for 
its inclusion in Group A. Stendahl treats it in his discussion of the formula 
quotations; cf. op. cit., 99-101. 

17 The quotation of Zech 9:9, employed in Mt 21:5, is also found in Jn 
12:15, but this is outside the Synoptic tradition. 

18 See Johnson, art. cit., 152. 

19 See T. Stephenson, ‘The Old Testament Quotations Peculiar to Mat- 
thew’, JTS 20 (1918-19) 227-9; L. Vaganay, Le probléme synoptique (Paris, 
1954) 237-40. 

20F. F. Kautzsch, De Veteris Testamenti locis a Paulo apostolo allegatis 
(Leipzig, 1869) 109. 
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but is still capable of being recognized as a quotation. Finally, 
in two other passages Paul cites Job clearly according to the 
Hebrew text.21 Kautzsch suggests that Paul only knew Job in 
the Hebrew and had no acquaintance with the Greek transla- 
tion of that book. But these differences that exist between the 
various classes of citations are significant enough to make 
Vollmer have recourse to ‘Citatenkomposition’?? as well as to 
different Greek versions (Aquila or Theodotion or Symmachus) 
to explain the variants. It should be noted, however, that devia- 
tion from the text of the LXX, taken by itself, is rarely considered 
sufficient evidence to postulate the previous existence of a 
quotation in a collection of testimonza. But it is often a confirma- 
tion of one of the other reasons for such a postulate. 


The Composite Quotations 


Perhaps the chief reason for postulating the existence of collec- 
tions of festzmonia in the early Church is the phenomenon of 
composite quotations found in various NT books. We met an 
example of such a quotation in discussing the text of Malachi 
that is attributed to Isaiah in Mk 1:2. The term, composite 
quotation, designates the stringing together of two or more OT 
quotations which are given more or less completely. It is to be 
distinguished from a conflated quotation, such as Mt 22:24: 
“Master, Moses said, “If a man dies without children, his 
brother shall marry his widow and raise up a family for him.’’’ 
Here we have parts of Gn 38:8 and Dt 25:5 fused together. 
Moreover, a composite quotation is different from allusions to 
the OT which are strung together. The Apocalypse is generally 
said to contain not a single OT quotation, yet is replete with 
OT allusions. The clearest examples of composite quotations 
are the citations that are strung together without intervening 
comments or identification of their author(s). Such citations are 
rare in the Gospels; the following is usually given as an example: 

21 See Stendahl, op. cit., 159, for slightly different figures, but substantial 


agreement. 
22 Vollmer, op. cit., 48. 
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“My house shall be called a house of prayer, but you make it a rob- 
bers’ den? (Mt 21:13). The italicized words come from Is 56:7 
and Jer 7:11;in both cases the text is quite similar to the LXX. 
See further examples in Mk 10:6-8 (Gn 1:27; 2:24); Mt 19: 
18-19 (Ex 20:12-16 or Dt 5:16—20 and Lv 19:18). 

It is in the Pauline letters that we find the best examples of 
composite quotations. We shall give but two examples. In the 
first instance the ‘catchword-bond’ that unites them is ‘heathen’ 
or ‘nation’. In the second the unifying element is rather the 
description of the man who is not upright, with the enumeration 
of different parts of the body as a secondary element.”8 


Rom 15:9-12 
As the Scripture says, 
‘I will give thanks to you for this among the heathen, 
And sing in honour of your name.’ (Ps 17/18:50; 
cf. 2 Sm 22:50) 


And again, 

“Rejoice, you heathen, with his people.’ (Dt 32:43 LXX) 
And again, 

‘Praise the Lord, all you heathen, (Ps 116/17:1) 


And let all nations sing his praises.’ 
Again Isaiah says, 
“The descendant of Jesse will come, (Is 11:1, 10) 
The one who is to rise to rule the heathen; 
The heathen will set their hopes on him.’ 


Rom 3:10-18 

As the Scripture says, 

“There is not a single man who is upright, (Ps 13/14: 1-3) 
No one understands, no one searches for God. 

All have turned away, they are one and all worthless; 
No one does right, not a single one.’ 


“Their throats are like open graves, (Ps 5: 10) 
They use their tongues to deceive.’ 
“The venom of asps is behind their lips.’ (Ps 139/40: 4) 


‘And their mouths are full of bitter curses.’ (Ps 9B/10:7) 


23 See J. Huby, Saint Paul, Epitre aux Romains (11th ed.; Paris, 1940) 145, 
n. I. 
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‘Their feet are swift when it comes toshedding (Is 59:7-8; 
blood, cf. Prv 1:16) 
Ruin and wretchedness mark their paths, 
They do not know the way of peace.’ 
‘There is no reverence for God before their eyes.’#4 


(Ps 35/36: 2) 


Further examples may be found in Rom 9: 25-29 (Hos 2:25,1; 
Is 10:22-23; 1:9); 10:15-21 (Is 52:7; 53:1; Ps 18/19:5; Dt 
32:21; Is 65:1-2); 11:8-10 (Dt 29:3 [cf. Is 29:10]; Ps 68/60: 
23-24); 11:26 (Is 59:20; 27:9); 11:34-35 (Is 40:13; Jb 41:3); 
2 Cor 6:16-18 (Lv 26:12 [cf. Ez 37:27]; Jer 51:45; Is 52:11; 
Ez 20:34; 2 Sm 7:14).?° 

Composite quotations are also found in the early patristic 
writers (e.g., Clement of Rome, Barnabas, Justin Martyr) and 
they obviously served as a basis for the later extended collec- 
tions of testimonia by Tertullian, Cyprian, and Pseudo-Gregory 
of Nyssa. After studying the composite quotations in the NT and 
the early Fathers, E. Hatch postulated the existence of collec- 
tions of such texts. This was the beginning of the testimonta 
hypothesis in 1889, although Hatch did not use this name for 


24M. Dibelius, ‘Zur Formgeschichte des Neuen Testaments ausserhalb 
der Evangelien’, 7 Ru, N. F. 3 (1931) 228, finds it hard to believe that Paul 
himself sought out all these passages from the OT for the purpose of in- 
corporating them in the Epistle to the Romans. He, too, thinks in terms of a 
pre-existing list of passages that Paul simply made use of here. 


25 Tt may be debated whether the following passages are really composite 
quotations, because of the intervening comments: Rom 9:12-13 (Gn 25: 
23; Mal 1:2-3); 9:33 (Is 28:16; 8:14); 10:6-8 (Dt 30:12; Ps 106/7:26); 
10: 11-13 (Is 28:16; Jl 2:32); 12: 19-20 (Dt 32:35; Prv 25:21-22); Gal 4: 
27-30 (Is 54:1; Gn 21:10-12); 1 Cor 3:19-20 (Jb 5:13; Ps 93/04:11)5 2 
Cor 9:9-10 (Ps 111/12:9; Is 55:10; Hos 10:12). Composite citations are 
also found in Heb 1:5 (Ps2:7;2Sm 7:14); 1:7-13 (Dt 32:42 LXX and 4Q 
Deut; Ps 103/4:4;3 44/45: 7-8; 101/2: 26-28; 109/10:1); 2:12-13 (Ps 21/22: 
23; Is 8:17-18); 5:5-6 (Ps 2:7; 109/10:4); 1 Pt 2:6-10- (Is 28:16; Ps 
117/18:22; Is 8:14; 43:20-21; Ex 19:6 [cf. 23:22]; Hos 1:6, 9).—L. 
Cerfaux proposes the extended use of a florilegium in 1 Corinthians; see 
‘Vestiges d’un florilége dans 1 Cor. 1, 18-3.24?’, Revue d’histotre eccléstastique 
27 (1931) 521-34; Recueil Cerfaux 2 (Gembloux, 1954) 319-32. 
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it.26 A thorough study of the Pauline composite citations was 
undertaken by Hans Vollmer, who published his results in 
1895.2” He believed that some combinations of texts were due 
merely to the juxtaposition of certain key-words (‘zufallige 
Berithrung eines Stichwortes’).?® Such a case is found in Rom 
11:26, where the kat hauté of Is 59:21 brings to mind.the kaz 
touto of 27:9; such a similarity would be sufficient reason to join 
these two verses. Likewise in Rom 10:6-8 the anabéseta: of Dt 
30:12 provides the link with katabésetai of Ps 107: 26. But he also 
found other cases of combined citations that reveal a deliberate 
process of compilation (“eine planmassige Zusammenstellung’ ).?° 
The latter citations reveal a tendency in Paul to cite passages 


26 E. Hatch, Essays in Biblical Greek (Oxford, 1889) 203: ‘It would be im- 
probable, even if there were no positive evidence on the point, that the 
Greek-speaking Jews, who were themselves cultured, and who lived in 
great centres of culture, should not have had a literature of their own. It is 
no less improbable that such a literature should have consisted only of the 
Apocalyptic books, and the scanty fragments of other books, which have 
come down to us. It may naturally be supposed that a race which laid 
stress on moral progress, whose religious services had variable elements of 
both prayer and praise, and which was carrying on an active propaganda, 
would have, among other books, manuals of morals, of devotion, and of 
controversy. It may also be supposed, if we take into consideration the 
contemporary habit of making collections of excerpta, and the special 
authority which the Jews attached to their sacred books, that some of these 
manuals would consist of extracts from the Old Testament. The existence 
of composite quotations in the New Testament, and in some of the early 
Fathers suggests the hypothesis that we have in them relics of such manuals.’ 
—Prior to Hatch’s‘study, C. Weizsacker thought that Paul had composed 
for himself a sort of ‘creed’ in the form of citations from the OT which he 
used in his teaching. He compared the quotations in Rom 1-4 with those in 
Galatians and showed how they could be separated from their context to 
give this impression. Similarly the citations in Rom 9-11. ‘Dieser Schrift- 
beweis ist nun ohne Zweifel nicht erst bei Abfassung der Briefe so aufgestellt, 
sondern der Apostel hat ihn sich titberhaupt zurecht gemacht, und nur in 
diesen Briefen bei gegebenen Anlass verwendet’ (Das apostolische Zeitalter der 
christlichen Kirche (Freiburg, 1886] 113-14; 3rd ed. [1902] 110-11). 


27 Vollmer, op. cit. (see n. 6 above). 
28 Thid., 96. 
28 Tbid., 37. 
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from the three parts of the OT: the Law, the Prophets, and the 
Writings (or at least from two of them). See the examples cited 
above from Rom 11:8—10 and 15:9-12.3° 

Whereas E. Hatch had postulated a collection of Greek testi- 
monies, compiled by Hellenistic Jews, Vollmer preferred to 
think that the compilations had already existed in Hebrew, in 
which such passages were assembled for dogmatic purposes from 
the Law, the Prophets, and the Writings. This, he thought, 
could be established by such a passage as 2 Cor 9: 10, where the 
word ‘rain’ is the unitive element of the last three quotations (Is 
55:10; Dt 28:11-12; Hos 10:12) that are fused together— 
even though this word does not appear in the parts quoted by 
Paul. Such a compilation of texts would have been impossible 
in Greek, since the unitive element is lacking in the third text 
according to the LXX. Hence, the ‘rain’ texts must have been 
collected in Hebrew, and probably in pre-Christian times.?1 

Whenever the éestimonia hypothesis is discussed, the names of 
Burkitt and Rendel Harris always come to the fore. ‘Though the 
idea did not originate with Burkitt, it seems that he was the first 
to use the name, ¢estimonia, to designate the systematic collection 
of such OT texts.3? Harris gathered evidence to support the 
hypothesis both from the NT and from the early Fathers.%8 


30 This manner of quoting the OT had been pointed out long ago by 
Surhenus: ‘spr AmSyh sive biblos katallagés, in quo secundum veterum theolo- 
gorum Hebraeorum formulas allegandi et modos interpretandi conciliantur 
loca ex Vetere in Novo Testamento allegata’ ([Amsterdam, 1713] Book a, 
Thesis 11, p. 49). He showed that Paul was following good rabbinical prac- 
tice in citing the OT in this fashion. 


31 Vollmer, op. cit., 41-2. But the case is weakened by the fact that the 
words for ‘rain’ are not the same in all the passages; moreover, in the third 
instance the verb ywrh is used in a figurative sense (and contains a play on 
its meaning). For further criticism of this example, see O. Michel, Paulus 
und seine Bibel (Giitersloh, 1929) 42-3; Hommes, of. cit., 349. 


32 F.C. Burkitt, The Gospel History and Its Transmission (Edinburgh, 1907) 
126. 


83 Rendel Harris, Testimonies, 2 vols (Cambridge, 1916, 1920). Stendahl, 
op. cit., 207, has pointed out that most of the patristic material to which 
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However, Harris went beyond Burkitt in maintaining that the 
passages all belonged to one Testimony Book. Nor was he con- 
tent to regard the collections as testimonia pro Judaets, as E. Hatch 
had done, but considered them as Christian compilations 
(therefore, in Greek), testzmonia adversus Iudaeos. ‘If such collec- 
tions of Testimonies on behalf of the Jews existed in early times, 
before the diffusion of Christianity, then there must have been, 
a fortiori, similar collections produced in later times, when the 
Christian religion was being actively pushed by the Church in 
the Synagogue.’34 His contention 1s supported by the existence 
of such collections adversus Judaeos in the writings of Cyprian, 
Tertullian, and Pseudo-Gregory of Nyssa. 

But Harris went still further with his theory. The various 
composite quotations and those that are attributed to wrong 
authors not only belonged to an original Testimony Book, but 
they were actually part of ‘the missing Dominical Oracles written 
by Matthew and commented on by Papias’.2® Matthew, a 
member of the apostolic company, who is credited with the 
composition of ta kyriaka logia, is now claimed as the author of 
the testimonia. ‘The five books of Papias’ commentary could con- 
ceivably refer to this Testimony Book, divided into five parts, 
just as the first Gospel is. In this way Harris thought that he 
had found an answer to the oft-repeated question, ‘What were 
the logia on which Papias commented ?’ 


THE REACTION TO THE HYPOTHESIS 


It is not surprising that the theory of the festimonia in the ex- 
treme form presented by Rendel Harris was not accepted by 
most scholars. While the evidence he had collected might sup- 
port the contention that collections of testimonia did exist in the 


Harris refers was previously collected by A. von Ungern-Sternberg, Der 
traditionelle alttestamentliche Schriftbeweis ‘De Christo’ und ‘De Evangelio’ in der 
alten Kirche bis zur Zeit Eusebs von Caesarea (Halle a. S., 1913). 

84 Rendel Harris, op. cit., 1, 2. 


85 Tbid.. 109, 116-17. 
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early Church and possibly even prior to NT writings, there is 
certainly no evidence that they formed one book, nor that they 
had anything to do with the Logia of Papias’ statement about 
Matthew.** Consequently, the extreme form of the hypothesis 
has been generally abandoned, but many scholars admit that 
testimonia collections must have preceded various sections of the 
NT.” 

There have been a few scholars, however, in recent times who 
have questioned both the existence of ¢estimonia and the extent 
to which they were used in the early Church. So far we have 
seen that the existence of testimonia collections was a mere 
postulate; they are a convenient way of explaining certain 
puzzling features in the NT. But possibly these features can be 
explained in another way. 

It has often been pointed out that Paul had rabbinical tradi- 
tion to give him the model for his composite quotations from 
the Law, the Prophets, and the Writings. This method of 
‘stringing together’ texts like pearls on a thread was known to 
the rabbinical schools; he who strung the texts together was 
called hdroza’ (from hrz, ‘to pierce’, ‘to bore through’ in order 


36 For criticism of Harris’ work see A. L. Williams, Adversus Judaeos (Cam- 
bridge, 1935) 6-10; Hommes, op. cit., 251. (‘Papias is de Deus ex machina in 
zijn systeem’); L. Cerfaux, ‘Un chapitre du Livre des ‘“Testimonia” (Pap. 
Ryl. Gr. 460)’, in Recueil Cerfaux 2, 226, note; Stendahl, op. cit., 209 ff.; 
P. Feine and J. Behm, Einleitung in das Neue Testament (10th ed.; Heidel- 
berg, 1954) 24; J. A. Findlay, “The First Gospel and the Book of Testimonies’, 
in Amicitiae corolla: Essays Presented to 7. R. Harris, ed. H. G. Wood (London, 
1933) 57-71; Ch. Guignebert, in RHR 81 (1920) 58-69. 


87 See, for instance, W. Sanday and A. C. Headlam, Commentary on the 
Epistle to the Romans (International Critical Commentary; Edinburgh, 1908) 264, 
282; J. Moffatt, An Introduction to the Literature of the New Testament (Edin- 
burgh, 1920) 23-5; M. Simon, Verus Israel: Etude sur les relations entre chrétiens 
et juifs dans l’empire romain (195-425) (Bibliothéque des Ecoles Frangatses 
d’Athénes et de Rome 166; Paris, 1948) 186; Vaganay, op. cit., 237-40; H. 
Lietzmann, An die Galater (HNT ‘10; 2nd ed.; Tiibingen, 1923) 33; D. 
Plooij, ‘Studies in the Testimony Book’, Verhandelingen der Koninklijke 
Akademie van Wetenschappen te Amsterdam (Literature Section, New Series, 
Part 32, No. 2; 1932) 5-27. 
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to put on a string). Such a stringing together of texts was 
especially common at the beginning of synagogal homilies.*® 
Since the Torah was the definitive deposit of God’s revelation 
to Israel, there was no idea of a progressive revelation. Moses 
had revealed all and no prophet could ever add to the Torah. 
The Law was only to be explained, and the Prophets and 
Writings quoted in conjunction with a passage from the Law 
were intended only to show how Scripture repeated what was 
already in the Torah. Given such an interpretative method of 
quoting Scripture in rabbinical circles, Paul’s composite quota- 
tions might be judged merely to be an imitation of this method. 
If that is so, then one of the main reasons for postulating the 
existence of the ¢estzmonta disappears. 

O. Michel, in his painstaking study of the OT in the Pauline 

letters, uses this argument and goes even further in denying the 
existence of testzmonia collections, mainly because ‘es fehlt jede 
Spur spatjiidischer Florilegien. Dds bleibt zu beachten.’*® He 
remarks: 
There are no traces of pre-Christian florilegia, neither of the late 
Hellenistic Jewish type (Hatch), nor of the late rabbinical sort 
(Vollmer). Moreover, the hypothesis of R. Harris, that there were 
early Christian flortlegia, which would have been composed prior to 
the writings of the NT, cannot be regarded as probable. Collections 
of that sort occur first in an early Christian setting; they can be 
proved to exist with Melito of Sardis and Cyprian. Probably their 
origin can be traced to an even earlier time; the Epistle of Barnabas 
perhaps supposes them. But the impression we get is that the Gentile 
Christian Church compiled these flortlegia for missionary and pol- 
emical purposes.*° 

Others have not been so radical in their denial as Michel. 
Their criticism of the hypothesis affects rather the way in which 
the testzmonia are said to have been used or the extent to which 


388 See A. F. Puukko, ‘Paulus und das Judentum’, Studia orientalia 2 (1928) 
62; Michel, op. cit. (n. 31 above) 12-13, 83; Hommes, of. cit., 324-54. Cf. 
n. 30 above. 

89 Michel, op. cit., 43. 

49 Thid., 52. 
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they were employed. For example, C. H. Dodd is of the opinion 
that the theory as proposed by Harris ‘outruns the evidence, 
which is not sufficient to prove so formidable a literary enter- 
prise at so early a date’.*! Dodd has studied fifteen of the OT 
passages that occur in the NT, which are cited by two or more 
writers in prima facie independence of one another (Ps 2:7; 8: 
4-6; 110:1; 118:22-23; Is 6:g-10; 53:13 40:3-5; 28:16; Gn 
12:33 Jer 31:31-34; Jl 2:28-32; Zech 9:9; Hab 2:3-4; Is 61: 
1-2; Dt 18:15, 19). An examination of the contexts of these 
passages shows that they served as units of reference usually 
wider than the brief form of the words actually quoted. For the 
context, and not merely the individual verse of the OT that is 
quoted, has often influenced the vocabulary and the idea of the 
passage of the NT into which it is incorporated. The fifteen 
passages and their contexts should be reckoned as wholes or 
units of reference in the OT for some of the essential articles of 
the primitive kerygma.*? Hence it seems that large sections of 
the OT, especially of Isaiah, Jeremiah, and the Psalms, were 


41¢. H. Dodd, According to the Scriptures: the Sub-Structure of New 
Testament Theology (London, 1952) 26. 


42 Dodd divides the OT citations into four groups to illustrate these 
themes (see pp. 107-8): 
Supplementary 
Primary Sources Sources 
Apocalyptic-eschatological Jl 2-3; Zech 9-14; Dn Mal 3:1-6; Dn 12 
Scriptures 7 
Scriptures of the New Israel Hos; Is 6:1-9:7; 11: Is 29:9-14; Jer 7:1- 
I-10; 28:16; 40:1- 15; Heb 1-2 
II; Jer 31: 10-34 
Scriptures of the Servant of Is 42:1-44:5; 49:1- Is 58:6-10 
the Lord and the Right- 13; 50:4-11; 52: 
eous Sufferer 13-53:12; 61; Ps 
69; 22; 31; 38; 88; 
34; 118; 41; 42-43; 
80 
Unclassified Scriptures Ps 8; 110;2;Gn12:3; Ps 132; 16;2 Sm 7: 


22:18; Dt 18:15-19 13-14; Is 55:3; 
Am 9: II-12 
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selected as the result of a convention among early Christian 
evangelists and teachers to support their kerygmatic activities. 
These sections reveal, then, their method of biblical study. 
Consequently, particular verses quoted from such OT passages 
should be regarded ‘rather as pointers to the whole context than 
as constituting testimonies in and for themselves. At the same 
time detached sentences from other parts of the Old Testament 
could be adduced to illustrate or elucidate the meaning of the 
main section under consideration.’** The quotations from the 
OT, then, are not to be accounted for by the postulate of a 
primitive anthology or isolated proof-texts. “The composition of 
“testimony books’’ was the result, not the presupposition, of the 
work of early Christian biblical scholars.’*4 

K. Stendahl is in agreement with this last statement of Dodd. 
His book, The School of St Matthew and Its Use of the Old Testa- 
ment,*° presents a thorough study of the quotations of the first 
Gospel. Along with many others, he distinguishes two sorts of 
quotations in Matthew. He calls one group a ‘liturgical’ type, 
because the text of these quotations agrees closely with that of 
the LXX, the version of the OT which was standard for the 
liturgy. The other group is a pesher type of quotation, which 
manifests a dependence on a Greek text of the OT, but which 
also “presupposes an advanced study of the Scriptures and 
familiarity with the Hebrew text and with the traditions of 
interpretation known to us from the Versions’.“* The latter type 
is distinguished by the introductory formulas of express fulfil- 
ment—the ‘formula quotations’. They are called a pesher type, 
because they are considered to be the result of a targumizing 
procedure, resembling the interpretation of Habakkuk that 1s 
found in the Qumran pesher on Habakkuk (1QpHab). ‘All of 


Matthew’s formula quotations give evidence of features of text 


43 Thid., 126. 

44 Toc. cit. 

45 See n. 8 above. 

46 Stendahl, op. cit., 203. 
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interpretation of an actualizing nature, often closely associated 
with the context in the gospel.’*”? Stendahl believes that the 
Habakkuk text found in 1QpHab never existed as a ‘text’ out- 
side the commentary. The eschatological conviction of the 
Qumran sect explains the remarkable freedom they exercised 
with regard to the text. As the significance of Habakkuk’s words 
became gradually more and more understood through the 
coming and the instruction of the Teacher of Righteousness, the 
prophet’s message could be made more lucid. Hence the 
scholarly study, in which the sect engaged,** would make it 
possible, in the light of this greater comprehension of Habak- 
kuk’s message, to choose or reject among the various traditions of 
interpretation they were acquainted with. This study resulted in 
the adoption of variant readings, or perhaps even in a deliberate 
change of the text, to suit their theological ideas. Hence the text 
in the peshe? would not really represent the text found in a copy 
of Habakkuk used by them, for instance, for liturgical purposes. 
Stendahl believes that a similar interpretative or targumizing 
process was at work on the OT text that is found in the formula 
quotations of Matthew. The special formulas of introduction 
would correspond to the Qumran pesher formula, p5rw ‘l. .. . 
Consequently, the fact that the text of these quotations differs 
from the LXX in contrast to the ‘liturgical’ type of citation 1s 
to be explained more by this interpretative process than by 
appeal to citations from the Hebrew or to derivation from a list 
of testimontia. 

Moreover, Stendahl finds that the formula quotations of 
Matthew show a greater similarity to the LXX than is often 
claimed—a fact which makes it necessary to correct the prevail- 
ing view that they are dependent on the MT. He believes that 
the formula quotations originated in Greek, the language of the 
Matthaean Church; he denies, therefore, that the first Gospel 

47 Tbid., 200-1. 

48 For the Qumran sect’s study of the Scriptures see 10S 6:6—7 and the 
activity of the dérés hattérah in CD 8:6 ff.; 9:8; 4QFlor 2 (Allegro, art. cit., 
176). : 
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ever existed as a consistent Aramaic unity. The first Gospel is 
for him a handbook for teaching, preaching, and church 
government, into which the formula quotations have been 
worked, side by side with the other type of quotation. They 
are the specific product of the School of St Matthew. 

In the last chapter of his book Stendahl asks the question, 
‘Did Matthew make use of Testimonies ?’ He thinks that a Book 
of Testimonies might explain (1) the composite quotations, 
(2) the ascription to wrong authors, and (3) the readings which 
differ from the editions known to us—especially if these, differ- 
ences remain constant in the testimony tradition. He admits, 
moreover, that the testimonia might fit well into the picture of 
early Christian preaching. But there are simpler alternatives 
than the testimony hypothesis to explain the composite quota- 
tions. The midrashim provide us with an example of a storehouse 
of quotations brought together by means of association; rab- 
binical methods account for most of the features Harris wanted 
to explain by his Book of Testimonies. “This is not to say that the 
primitive church did not know and use testimonies, oral or even 
written, but so far as Matthew is concerned, these testimonies are 
not responsible for the form of the quotations, least of all for that 
of the formula quotations.’*® Thus Stendahl’s position comes 
Close to that of Dodd. 


ARE THERE ANY EXTANT LISTS OF TESTIMONIA? 
When we ask this question, we mean aside from the evidence in 
the patristic writers such as Cyprian and Pseudo-Gregory of 
Nyssa. There are two texts that have been considered as festt- 
monia that we must now consider. The first is a Greek text pub- 
lished by C. H. Roberts in 1936, bearing the identification P. 
Ryl. Gk. 460.5 It is a fragmentary papyrus, which had been 

48 Stendahl, op. cit., 217. 

50 C. H. Roberts, Two Biblical Papyri in the John Rylands Library, Manchester 
(Manchester, 1936) 47-62. ‘It is not to be expected that the text of such a 
manuscript would be of any importance for textual criticism; neither its 


omissions .. . or additions . . . are of any significance, although a tendency 
to disagree with Vaticanus (B) may be noticed’ (p. 56). 
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acquired by the John Rylands Library, Manchester, in 1917; 
its provenance was probably the Fayyim and it is dated in the 
fourth century a.D.. This fragment of two columns belongs to 
two other scraps of an Oslo papyrus codex published by G. 
Rudberg in 1923.54 When put together, the three pieces con- 
tain the following verses of the OT in Greek: 


Folio 1 recto Is 42:3-4 
66: 18-19 
Folio 1 verso Is 52:15 
53° 1-3 
Folio 11 verso Is 53:6—7; 11-12 
Folio ii recto An unidentified verse 
Gn 26:13-14 
2 Chr 1:12 
Dt 29:8, 11 


Roberts published together with the photograph of the Rylands 
papyrus the text of both the Rylands and the Oslo fragments. 
The latter were described by their first editor ‘as a Textbuch fiir 
kultische Kweck [sic], the property of some poor Christian com- 
munity in Egypt, and the editors of the Oslo papyri write that 
‘Tsaiah combined with Genesis suggests that the book was 
meant for liturgical use’’’.>* But since the verses from Isaiah in- 
clude parts of the famous Servant passages from chapters 52-3, 
while all the other extracts in this papyrus, if not ‘messianic’ in 
character, can be related to the history of Christ or of Christian- 
ity, Roberts suggested that we have a part of a Book of Testi- 
monies in these fragments. 

But because the passages from Isaiah found in this text are 
not among those that appear in Harris’ Testimonies and because 
there is no trace of introductory formulas, Roberts did not think 
that he had found a ‘fragment of the ‘Testimony Book desider- 


51 G. Rudberg, Septuaginta-Fragmente unter den Papyri Osloenses (Proceedings 
of the Scientific Society of Aristiania 1923/2; Kristiania, 1923); later republished 
by S. Eitrem and L. Amundsen, Papyri Osloenses 2 (1931) 10 f. 

52 Roberts, op. cit., 49-50. 
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ated by Dr Harris’.*° Rather, it was probably a collection of 
‘prophetic’ passages of the OT, composed for a devotional pur- 
pose in the fourth century, when the need for polemics against 
the Jews would be less than in the second. 

While one cannot say with certainty that this papyrus frag- 
ment belongs to a list of testimonta, it is most probable that it 
does. I have found no reviewer of Roberts’ publication who 
questions his identification of this text.54 If one rejects this 
identification, one may well ask for an alternative satisfactory 
explanation. The fact that the fragments date from the fourth 
century A.D. does not exclude the previous existence of such a 
list, of which this might be a copy.®> Whether one wishes to 
ascribe to this collection of texts a merely devotional scope, .as 
does Roberts, or a polemical (anti-Jewish) purpose, as does L. 
Cerfaux,®* the fact is that this papyrus bears witness to the 
existence of such lists at a fairly early date. It lends some sup- 


53 Thid., 53- 
54 See H. I. Bell, in JEA 23 (1937) 138: ‘Mr Roberts is almost certainly 
right in describing it as a portion of a book of ‘““Testimonies”. . . . Every one 


of the extracts contained in them can, without too much forcing, be made 
to serve as a “‘testimony’’.” L. Cerfaux, in Revue d’histoire eccléstastique 33 
(1937) 71: ‘Il est clair maintenant que nous avons affaire 4 des Testimonia.’ 
E. C. Colwell, in 7Rel 18 (1938) 462: “The most important of the editor’s 
conclusions is that this papyrus in its disagreements with the testimonies of 
Cyprian and Gregory of Nyssa shows that there were various testimony 
books in use in the early Christian centuries.’ J. Finegan, Light from the 
Ancient Past (Princeton, 1946) 324. Only H. G. Opitz, in 2KG 56 (1937) 436, 
expressed himself with a bit of caution. 

55 See L. Cerfaux, Recueil Cerfaux 2, 225, note 31: ‘Notre collection est 
assez artificielle et tardive. Le texte a été revisé 4 la bonne tradition des 
LXX: les variantes ne sont guére que celles des grands onciaux. Néan- 
moins, il subsiste des indices que l’auteur a travaillé sur des floriléges 
antérieurs.’ 

56 In Revue d’histoire ecclésiastique 33 (1937) 71-2: ‘M. Roberts estime que 
son florilége est simplement messianique et qu’il a été formé par un motif 
de piété. I] parait cependant assez proche de deux chapitres des Testimonia 
de Cyprien pour que nous lui soupconnions une parenté plus marquée avec 
la littérature antijuive. On peut le comparer en effet avec Test., I, 21: Quod 
gentes magis in Christum crediturae essent et avec Test., II, 13: Quod humilis in 
primo adventu suo (Christus) veniret. Il est construit comme Test., II, 13, com- 
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port to the hypothesis of the testzmonia, which cannot be lightly 
dismissed. 

Strangely enough, C. H. Dodd, who devoted a whole book to 
the OT passages cited in the NT and who more or less rejects 
the idea of collections of éestimonia prior to the NT, does not 
mention this papyrus. Perhaps he does not consider it of any 
value for the early period. In itself it is not proof for the period 
in which the NT was formed. Consequently, O. Michel’s view 
would still seem to be valid. 

It is at this point that we return to the Qumran fragments 
published by Allegro. “4Q’Testimonia’ is a fragment that 1s ap- 
parently almost complete in itself, lacking only the lower right- 
hand corner. ‘It is clearly not part of a scroll, for there 1s none 
of the close stitching at the left-hand side one associates with a 
scroll page.’®’ It consists of a single page measuring about 23 cm. 
high and 14 cm. wide. Its text is a compilation of the following 
biblical passages: Dt 5: 28-29;18: 18-19; Nm 24:15-17; Dt33: 
8-11; and finally a section which ‘has no apparent messianic 
import and is not entirely scriptural’.*8 J. Strugnell, one of the 
international group of scholars working in Jerusalem on the 
publication of the Cave 4 documents, has discovered this same 
passage among other 4Q fragments, to which he has given the 
provisional title of 4Q Psalms of Joshua. The fragments seem to 
be part of an apocryphal work used by the Qumran sect and 
hitherto unknown. 

The following is a translation of 4Q’Testimonia: 

And ....[=Yahweh] spoke to Moses, saying, 


mengant par trois longues citations d’Isaie (la premiére et la troisitme com- 
munes avec ce chapitre) et continuant par une seconde série de citations 
scripturaires. Avec Test., I, 21 il a en commun le deuxiéme texte d’Isaie et 
le début du troisiéme. La deuxiéme série de citations du pap., ayant son 
point de départ en Gen., est trés proche de la série correspondante de Test., 
I, 21; on se base de part et d’autre sur un méme principe en recourant aux 
bénédictions et promesses de ]’Ancien Testament.’ 

57 Allegro, art. cit., 182. 

68 Jbid., 186. 
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Dt 5:28 ‘You (or I) have heard the sound of the words of this 
people who have spoken to you. They have spoken 
well everything that they have said. (29) If only this 
were their determination: to fear me and to keep all 
my commandments throughout all the days that it 
might go well with them and with their children for- 
ever.’ 

Dt 18:18 | ‘A prophet like you I shall raise up for them from the 
midst of their brothers, and I shall put my words in his 
mouth, and he will tell them all that I command him. 
(19) Whoever does not listen to my words which the 
prophet will speak in my name, I shall seek a reckon- 
ing from him.’ 

Nm 24:15 And he uttered his message and said, ‘Oracle of 
Balaam, son of Beor, and oracle of the man whose eye 
is clear; (16) oracle of one who hears the sayings of E], 
and who knows the knowledge of Elyon; who sees the 
vision of Shaddai, (who) falls, yet with opened eye. 
(17) I see him, but not now; I watch him, but not 
near. A star shall march forth from Jacob, and a 
sceptre shall rise from Israel; it shall crush the heads 
of Moab and destroy all the children of Sheth.’ 

Dt 33:8 And of Levi he said, ‘Give to Levi your Thummim, 
and your Urim to your loyal bondsman, whom you 
tested at Massah, and with whom you strove at the 
waters of Meribah; (9) who said to his father and to his 
mother, I do (not) know you; and whose brother(s) he 
did notacknowledge and whosesons he did notrecognize. 
For he kept your word and guarded your covenant; 
(10) he shall make your judgments clear to Jacob, 
your Torah to Israel. He (or they) shall set incense be- - 
fore you, and a whole burnt offering on your altar. 
(11) Bless his might,. . . . [=O Yahweh], and accept 
the work of his hands. Smite the loins of his adversaries 
and those who hate him, that they may never rise 
(again).’°° 

4QPs Jos At the time when Joshua finished praising and utter- 
ing his hymns of thanksgiving, he said, ‘Cursed be the 


59T call attention to the reading, bl ygwmw, instead of the MT mn 
ygquwmwn in v. 11. At the time of the composition of this list the archaic mn 
(= man, the interrogative pronoun) was probably no longer understood and 
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man who rebuilds this city; with his firstborn may he 
lay its foundation, and with his lastborn may he set up 
its gates’ (Jos 6:26). Now behold, an accursed man, 
one belonging to Belial, arises, to be a fowl[er’s sn]are 
to his people and a destruction to all his neighbours. 
He arose [and made his sons] rulers so that the two of 
them became vessels of violence. They returned and 
built (i.e., built again) [this city and es]tablished for it 
a wall and towers, to provide a refuge for wickedness 
[. . .] in Israel and a horrible thing in Ephraim, and in 
Judah [... and they] caused pollution in the land, and 
great contempt among the sons of [ Jacob. They shed 
bljood like water on the rampart of the daughter of 
Zion and within the boundary of Jerusalem.®° 


The 4QTestimonia resemble the Roberts Papyrus in that 
they are strung together without introductory formulae and 
intervening comments on the text. In the same article Allegro 
also published part of another fragment from Qumran Cave 4, 
which he entitled provisionally ‘4QFlorilegium’.*! Only four of 
the nineteen lines it was said to contain were published in that 
article. Further fragments of the same text were subsequently 
published, and the title of this article referred to a ‘scroll of 
eschatological midraSim’.6? Now that the full text of this 


so was changed to Dl, just as the archaic ygwmwn was changed to yqwmw. A 
less likely possibility, however, is that this fragment preserves for us a read- 
ing that is older than that of the MT. For mn as man, see F. M. Cross and 
D. N. Freedman, ‘The Blessing of Moses’, JBL 67 (1948) 204; W. F. Al- 
bright, “The Old Testament and Canaanite Language’, CBQ 7 (1945) 
23-4; id., ‘A Catalogue of Early Hebrew Lyric Poems’, HUCA 23/1 (1950- 
51) 29. 

60 For other translations and further studies of 4QTestimonia, see my 
bibliography in CBQ 30 (1969) 68—7o. 

61 Allegro, art. cit., 176-7, Document IT. 

62 Allegro, ‘Further Light on the History of the Qumran Sect’, JBL 75 
(1956) 95, had previously revealed that 4QFlorilegium also contains a 
‘comment on Ps 2: 1-2’; ‘all that remains of the peSer itself, apart from the 
introduction, is: ‘‘. . . the chosen ones of Israel in the last days, that is, the 
time of trial which is com[ing].”’ The other fragments were published in 
‘Fragments of a Qumran Scroll of Eschatological MidraSim’, JBL 77 (1958) 
350-4. References to further studies of this text can be found in my biblio- 
graphy in CBQ 30 (1969) 67-8. 
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Qumran document (4Q774) is available,® it is apparent how 
ineptly the original title was chosen. Certainly Allegro’s second 
title, ‘eschatological midrash’, is better suited to the nature of 
the text, mainly because of the interwoven commentary on the 
texts cited (2 Sm 7:10-14 [=1 Chr 17:9-13]; Ex 15:17-18; 
Am 9:11; Ps 1:1; Is 8:11; Ez 37:23; Ps 2:1). However, in the 
definitive edition of the text in DJD Allegro continues to label 
it ‘Florilegium’, implying that it is somehow related to the 
anthological literature to which the Testimonia belong. This 
general relationship can be admitted, but even though 4QFlor1- 
legium is important as a genre that illustrates NT usage of OT 
citations with interwoven commentary, nevertheless it is not a 
testtmonia list as such. 


THE SIGNIFICANCE OF THE 4QTESTIMONIA 
The first question that must be answered with regard to the 
4QOTestimonia text is, ‘Is it really a collection of testemonia?’ If 
a doubt arises about Allegro’s identification, it is because of the 
last section, a pesher on Jos 6:26 quoted from the 4Q Psalms of 
Joshua. Until we see the other fragments of this work, we cannot 
be sure about its character. Allegro admits that the part here 
quoted has no messianic import. There is, of course, no reason 
why all the texts must have it, for we are not sure of the reason 
why they were so compiled. Hence, the presence of such a text 
in the list does not prevent it from being a collection of test- 
monia. Yet its presence is peculiar, even though we do admit 
that its incorporation in such a list can be compared to the NT 

use of extracanonical works like Enoch (see Jude 14).&4 
Moreover, the first section quoted in this text comes from Dt 
5 : 28-29, which de facto has no more messianic import than the 


83 See 40174 in DJD 5, 53-7. 

64N. Wieder, ‘Notes on the New Documents from the Fourth Cave of 
Qumran’, 77S 7 (1956) 75-6, thinks that rabbinical haggadah may help 
solve the riddle of the relationship between the first three testzmonia and the 
final section. The rabbis regarded the story of Hiel (1 Kgs 16:34), to which 
the last passage refers, as testimony to the truth of the biblical prophecies of 
Joshua. 
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4Q Psalms of Joshua. But it is closely joined to Dt 18: 18-19 in 
the first paragraph (note the paragraph dividers on the plate 
published by Allegro). Mgr P. W. Skehan is quoted as saying. 
that ‘the combination of Dt 18: 18-19 with Dt 5: 28—29isalready 
found in the Samaritan Pentateuch at Ex 20:21°.65 This fact 
likewise explains the first few words of the fragment, wydbr:::: 
*l mwsh ?'mwr, ‘And (Yahweh) spoke to Moses saying’. They 
differ from the introductory formula of Dt 5:28, wy’mr yhwh ly, 
which Allegro thinks has been changed ‘for the purpose of the 
Testimonia selection’.** As a matter of fact, the introductory 
phrase found in 4QTestimonia 1s identical with that used in the 
Samaritan Hebrew Pentateuch at Ex 20:21b; it reads wydbr 
yhwh ?l msh Pmr.8" That there is some connection here between 
this text and the Samaritan Pentateuch is obvious, even though 
we have not yet discovered just what it is. At any rate, the close 
joining of the two passages of Deuteronomy in one paragraph 
shows that they were regarded as a unit, which ends with the 
promise of a prophet to come. 

The promise of a prophet, a successor to Moses, in the first 
paragraph, followed by the Oracle of Balaam in the second, and 
the Blessing of Moses (Jacob) accorded to Levi in the third, 
presents a sequence that can only be described as a collection 
of ¢estxmonia used in Qumran theological circles. Nm 24:17 must 
have enjoyed a certain favour in these circles, for it is quoted 
once in the War Scroll (1QM 11:6) and once in the Damascus 
Document (CD 7:18-20).® If, then, the identification of this 
text as a list of testimonta compiled in view of Qumran theology 
is rejected, we have a right to ask for a better explanation of the 
text. 


85 See R. E. Brown, “The Messianism of Qumran’, CBQ 19 (1957) 82. 
See further P. W. Skehan, CBQ 19 (1957), 435-40. 

66 Allegro, art. cit. (n. 1 above) 182, note 48. 

87 A. von Gall, Der hebrdische Peniateuch der Samaritaner (Giessen, 1918) 159. 
Cf. H. Petermann, Pentateuchus Samaritanus, fasc. 2: Exodus (Berlin, 1882) 
189: wmll yhwh ‘m msh lmymr. 

68 See J. Carmignac, ‘Les citations de 1’Ancien Testament dans ‘‘La 
guerre des fils de lumiére contre les fils de tenébres”’, RB 63 (1956) 237-9. 
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To regard this sequence of texts from the OT as test1monia 
does not ipso facto mean that it is a messianic festimonia list, 
even in the loose sense. It is well known that 1QS 9:11 refers to 
the ‘coming of a prophet and the Messiahs of Aaron and 
Israel’. The prophet that is meant here is almost certainly the 
Prophet-like-Moses; the Messiah of Aaron is an expected 
anointed high-priestly figure; the Messiah of Israel is an 
expected anointed king, the ideal Davidic heir. To a number 
of scholars the first three paragraphs of 4QTestimonia refer to 
Qumran messianic belief: Dt 5:28-29 and 18:18-19 would 
allude to the Prophet-like-Moses who is awaited; Nm 24:15-17 
to the Messiah of Israel; and Dt 33:8-11, the blessing of Levi, 
to the Messiah of Aaron. This is the view of A. Dupont-Sommer, 
G. Vermes, T. H. Gaster, and many others.®® The fact that the 
two passages derived from Dt 5 and 18 were undoubtedly de- 
rived from the Samaritan text tradition, which quotes them to- 
gether at Ex 20:21b, does not really militate against the refer- 
ence of these passages to the Qumran belief in the coming 
prophet. The real difficulty in the list is the reference of Nm 
24:15-17 to the kingly Messiah, since the same passage is re- 
ferred to in CD 7: 18-20 and interpreted of two figures, not one: 
the Star is understood to be the Interpreter of the Law (prob- 
ably a priestly figure), and the Sceptre is the Prince of all the 
congregation (probably the Davidic Messiah). This means that 
the first three paragraphs of 4Q’Testimonia cannot be taken as 
exact allusions to the three expected figures of 1QS 9:11. It 1s 
more complicated than that. But in any case, one cannot deny 
the testimonia-character of the text. 

Accepting, then, the identification of this text as most likely a 


69 See, e.g., A. Dupont-Sommer, Ecrits esséniens découverts pres de la Mer 
Morte (Paris: Payot, 1959) 328-33; G. Vermes, The Dead Sea Scrolls in Eng- 
lish (Pelican; Harmondsworth and Baltimore: Penguin, 1965) 247-9; T. H. 
Gaster, The Scriptures of the Dead Sea Sect (London: Secker and Warburg, 
1957) 353-9 (who notes on p. 327 that ‘the same passages of Scripture are 
used by the Samaritans as the stock testimonia to the coming of the Taheb, 
or future ‘“‘Restorer’”’’[?]). 
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collection of testimonza, one asks what lightit sheds on the problem 
of testimonia in NT study. The particular sequence of texts 
found in 4QTestimonia and in the Roberts Papyrus does not 
agree with any of the NT or patristic composite citations. In 
fact, one of the striking features about the whole problem of the 
testimonia is that there are very few composite citations that are 
repeated in the various NT or patristic writers. Even the se- 
quence of Is 28:16, Ps 117/18:22, Is 8:14 (found in Mt a1: 42, 
Rom 9:33, 1 Pt 2:6—8, and Ep. Barn. 6, 2, 4) appears with such 
differences and omissions that it would be hard to establish 
that they all came from one collection.”° Such a fact should not 
be lost sight of. 

On the other hand, we do have in 4QTestimonia a collection 
of OT passages strung together in a way that resembles the 
composite citations of the NT. If we are right in thinking that 
4QFlorslegium is related to the testemonia, then we have a con- 
crete example of how testimonia were worked into the text of a 
sectarian writing. This use of OT citations will illustrate the 
Pauline usage of OT quotations with intervening comments.’ 
If the hypothesis of testzmonia lists had been excogitated to ex- 
plain the existence of the Roberts Papyrus and the 4QTesti- 
monia, we might have reason to suspect it. But most of the dis- 
cussion antedates the publication of these documents, which, in 
turn, confirm the existence of such collections. One can now 
point to 4QTestimonia to answer Michel’s objection, ‘Es fehlt 
jede Spur spatjiidischer Florilegien’. For this text from the 
fourth cave at Qumran bears witness to the existence of such a 
literary procedure in late Judaism. Moreover, both Dodd and 
Stendahl will have to alter their views slightly. While the col- 
lections of testimonia that are found in patristic writers might be 
regarded as the result of early Christian catechetical and mis- 


70 Harris, op. cit., 1, 26-32, makes much of this example. Dodd, op. cit.; 
26, comments: ‘Indeed striking, but it is almost the only one of its kind.’ 
Stendahl, op. cit., 212, thinks that it is rather ‘a verbum Christi’, which served 
as the ‘nucleus for the later formation of the testimony’. 

71 See the texts listed in n. 25 above. 
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sionary activity, 4Q’Testimonia shows that the stringing to- 
gether of OT texts from various books was a pre-Christian 
literary procedure, which may well have been imitated in the 
early stage of the formation of the NT. It resembles so strongly 
the composite citations of the NT writers that it is difficult not 
to admit that testimonia influenced certain: parts of the NT. 

Even if we have not uncovered in these texts any exact 
parallel for the sequences of OT passages cited in the NT, it is 
not without significance that the extant festzmonia, especially 
those of Qumran, contain passages which are quoted in the NT 
—outside of composite quotations. Dt 18: 18-19 is used in Acts 
3:233 7:37; 2Sm 7:11-14 in 2 Cor 6:18; Jn 7:42; Heb 1:5 (in 
a composite quotation); Am 9:11 in Acts 15:16. Like the early 
Christian Church, the sect of Qumran had favourite texts of the 
OT. From what we have already learned about Qumran 
theology, it is not surprising that many of these texts are the 
same as those in the NT. Given the use of similar texts and given 
a similar way of handling OT texts, we must conclude that the 
4QTestimonia document is an important discovery for the 
understanding of the formation of the NT. 

Stendahl’s study of the quotations in Matthew is a careful 
comparison of the passages cited with the various Greek and 
Hebrew texts and versions of the OT. He has convincingly 
shown that the formula quotations in Mt depend much more on 
the LXX than was previously thought.” On the other hand, 


72 An extensive criticism of Stendahl’s book can be found in B. Gartner, 
“The Habakkuk Commentary (DSH) and the Gospel of Matthew’, ST 8 
(1954) 1-24. He questions Stendahl’s interpretation of the double readings 
in the Habakkuk pesher, which led him to maintain that the OT text found in 
1Q pHab was not known outside this commentary. Utilizing a fragment of a 
Greek translation of Habakkuk, found in the Judean desert and published 
by D. Barthélemy, ‘Redécouverte d’un chainon manquant de histoire de 
la Septante’, RB 60 (1953) 18-29, Gartner has convincingly shown that ‘in 
three passages where DSH [= 1Q pHab] offersa reading differing significantly 
from the MT, the Greek version agrees with DSH.... Similarly on a number 
of other points it seems to me that the Greek version gives evidence that the 

‘sect had its own peculiar tradition of the text of the Minor Prophets’ (p. 5). 
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recently published preliminary reports about the Qumran 
biblical texts indicate that we shall have to revise some of the 
notions commonly held about the relation of the LXX to the 
MT. Fragments from Cave 4 have revealed a Hebrew text of 
various biblical books that support the readings of the LXX 
against those of the MT.’8 The text tradition of the LXX must 
be taken seriously and the differences between it and the MT 
can no longer be written off merely as ‘free’ translations or as 
mistranslations. Theological opinions of the translators in- 
fluenced their work at times, as is well known, but outside of 
such areas where this is obvious or proven, the LXX should be 
regarded as a witness of a different Hebrew recension, when it 
does not agree completely with the MT. The discrepancy in 
readings, however, between the LXX and the MT varies in 
value according to the OT book under discussion.”4 

The Qumran discoveries have brought to light Hebrew 
recensions, differing from the MT, which were in use in Pales- 
tine in the last centuries B.c. and in the first a.p. It is possible 
that such recensions influenced also the NT.’ If readings from 


Consequently, ‘one may ask whether the sect in general had knowledge of 
what we call the MT to the Minor Prophets’ (p. 6). If this is so, then there 
is no basis for Stendahl’s contention that the sect deliberately altered the 
text according to its theological interpretations. Gartner also criticizes 
Stendahl’s use of the term pesher to designate the type of quotation that 
would have been produced by the school of St Matthew. He shows that the 
manner of citation in Matthew is quite different from that of the pesher on 
Habakkuk. See the comments of K. Stendahl in the reprint of his book 
(cf. n. 8 above) pp. i-xiv. . 

73 See F. M. Cross, Jr, ‘A New Qumran Biblical Fragment Related to the 
Original Hebrew Underlying the Septuagint’, BASOR 132 (1953) 15-26; 
Moshe Greenberg, ‘Stabilization of the Text of the Hebrew Bible, Reviewed 
in the Light of the Biblical Materials from the Judean Desert’, FJAOS 76 
(1956) 157-67. Cf. F. M. Cross, Jr., JEF 16 (1966) 81-95. 

74 See F. M. Cross, Jr, ‘The Scrolls and the Old Testament’, Christian 
Century, Aug. 10, 1955, 920-1; P. Katz, ‘Septuagintal Studies in the Mid- 
Century’, The Background of the New Testament and Its Eschatology: Studies in 
Honour of C. H. Dodd (Cambridge, 1956) 200-8. 

75 A text of Exodus from Qumran Cave 4 (4QEx2) reads hms wib‘ym np 
wymt, thus confirming the LXX version of Ex 1:5, which has pente kai 
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the OT were taken from Hebrew texts of this sort—often betray- 
ing a “Septuagintal tendency’—and were incorporated into lists 
of testimonia, this could explain the different textual tradition 
that sometimes appears in the quotations in the NT. As for the 
formula quotations, which as a group are closer to the Hebrew 
than to the LX-X, when compared with the ‘liturgical’ type of 
quotations, it may be that the ‘Septuagintal tendency’ that 
Stendahl has found in them is due to dependence on a Hebrew 
text with such a tendency, such as we know existed in Palestine 
at the beginning of our era. It should be noted that Allegro has 
emphasized the ‘Septuagintal tendency of the text tradition 
used by the compiler of 4Q[Testimonia]’.”* But the further 
publication of the 4Q biblical fragments must be awaited be- 
fore this aspect of the problem can be pursued. 

In conclusion, the text of 4QTestimonia furnishes pre- 
Christian evidence of a literary process that led to the use of 
composite quotations in the NT and thus supports the hypo- 
thesis of testzmonia. The discovery of this text thus confirms the 
opinion of Vollmer that Hebrew collections of OT passages did 
exist among the Jews before the time of Christ. This discovery, 
however, does not invalidate the views of CG. H. Dodd about the 


hebdomékonta eteleutésan, whereas the MT mentions only ‘seventy’ persons. 
Acts 7:14, however, mentions ‘seventy-five’; see RB 63 (1956) 56. Heb 1:6 
quotes Dt 32:43, agreeing with the LXX against the MT; a text from 40 
now confirms the reading in the LXX and Hebrews: whsthww lw kl ’lhym; 
see P. W. Skehan, BASOR 136 (1954) 12-15. Allegro, art. cit. (supra n. 1) 
176, n. 25, seems to think that Am 9:11, which is quoted in 4QFlorilegium 
and in CD 7:16, is ‘in the form offered by .. . Acts 15:16, against MT and 
LXX’. The MT has ’qgym; 4QFlorilegium and the Damascus Document 
have whqymwty, a waw-conversive perfect instead of the imperfect. This is 
supposed to reflect a text tradition preserved in Acts by kai anoikodomésd; see 
C. Rabin, The Zadokite Documents (Oxford, 1954) 29, whom Allegro quotes. 
This interpretation is certainly possible, but there is just a chance that too 
much is being derived from the form of the waw-conversive perfect. Actually 
the LXX reads anastésd, a form that is certainly closer in meaning to gwm, 
used by both the MT and the 4QFlorilegium, than is the anotkodomésé of 
Acts. 

76 Allegro, art. cit. (supra n. 1) 186, n. 107. In Dt 18:19 the word Anby, 
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use of OT contexts among early Christian writers and teachers. 
But it is not possible to regard the use of testimonia as the final 
term of such a development, as Dodd has suggested. Nor does it 
rule out the activity of a ‘School of St Matthew’, as postulated 
by K. Stendahl, but the activity of that school will have to be 
explained otherwise. While I would not go so far as to say 
with Allegro that ‘this ¢estimonia document from Qumran is one 
of the most important of the works found’,” it is true that it 
throws new light on an old problem.”® 


‘the prophet’, is found in the 4Q text, in the LXX, and in the citation used 
in Acts 3:23, but it is missing in the MT. In Dt 33:8 the LXX and 4Q 
Testimonia read, ‘Give to Levi’, which is not found in the MT. 

77 J. M. Allegro, The Dead Sea Scrolls (Harmondsworth, 1956) 139. 

78 See further P. Prigent, ‘Les récits évangéliques de la Passion et ’utilisa- 
tion des ““Testimonia’”’’, RHR 161 (1962) 130-2; J.-P. Audet, ‘L’hypothése 
des Testimonia: Remarques autour d’un livre récent’, RB 70 (1963) 381— 
405; P. Prigent, Les Testimonia dans le christianisme primitif: L’épitre de 
Barnabé I-XVI et ses sources (EBib; Paris: Gabalda, 1961); R. A. Kraft, 
Review of P. Prigent, 77S n.s. 13 (1962) 401-8; ‘Barnabas’ Isaiah Text and 
the ““Testimony Book’’ Hypothesis’, JBL 79 (1960) 336-50; E. D. Freed, 
Old Testament Quotations in the Gospel of John (NTSup 11; Leiden: Brill, 
1965) 44-5; M. Treves, ‘On the Meaning of the Qumran Testimonia’, RQ 


2 (1960) 569-71. 
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THE SEMITIC BACKGROUND OF 
VARIOUS GOSPEL PASSAGES 


o 


THE ARAMAIC QORBAN 
INSCRIPTION FROM JEBEL HALLET 
ET-TURI AND MK 9:11/MT 15:5 * 


When Jesus was arguing with the Pharisees, he reproached them 
with nullifying what God had commanded in order to observe 
their own traditions. As an example he cited the command- 
ments, ‘Honour your father and your mother’, and ‘Whoever 
abuses his father or mother must be put to death’. In contrast, 
the Pharisees and scribes were teaching, ‘If a man says to his 
father or mother, “Anything of mine that might have been of 
use to you is Korban”’ (that is, a gift), they let him off from do- 
ing anything more for his father or mother’ (Mk 7:9-13 = Mt 
15:3-6). Mark has preserved the Aramaic word in his account, 
korban, ho estin doron, ho ean ex emou opheléthés (7:11), which he 
also translated for his Gentile readers, whereas Matthew has 
simply déron ho ean ex emou dpheléthés (15:5). Gommentators have 
been accustomed to explain the word korban in Mark by appeal- 
ing to the Mishnah and to statements in Josephus. 

A recently discovered tomb in the area south-east of Jeru- 
salem has yielded an inscribed ossuary-lid that sheds new light 
on this verse in Mark. The tomb was found at Jebel Hallet et- 
Tari, a spot south of Bir-’Ayydb in the extension of the Cedron 
Valley just before it becomes the Wadi en-Nar. It is a Jewish 
tomb dating from the beginning of the Christian era. The in- 
scription has been published with a photo and facsimile by Fr 


-* Originally published in JBL 78 (1959) 60-5. 
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Jozef T. Milik in an article entitled “Trois tombeaux Jjuifs 
récemment découverts au Sud-Est de Jérusalem’.? 

According to Milik’s description, the inscription consists of 
two lines scratched with a fairly broad-pointed nail (about 0.2 
cm. wide). The characters are firmly made but not deeply in- 
cised, with the exception of a few at the beginning. The length 
of the first line of the inscription is 54 cm. and of the second 38 
cm. The letters have an average height of 2.5 cm. It is written 
on a lid 64.5 cm. long, 19.5 cm. wide and about 3 cm. thick. 

The inscription reads as follows (Milik’s translation) :? 


Quiconque réutiliseraason profit 
kl dy ’ns mthnh bhlth dh cet ossuaire-ci, malédiction (litt. 
qrbn "lh mn dbgwh offrande) de Dieu de la part de 

celui qui est dedans! 


Milik comments, ‘La lecture mateérielle et la traduction sont 
certaines.” Since he was kind enough to show me the ossuary- 
lid while I was in Jerusalem, I was able to check his reading and 


1 Studii Biblici Franciscani Liber Annuus 7 (1956-57) 232-9. The text and 
Milik’s translation can also be found in RB 65 (1958) 409. 

2 The script of the inscription is described as close to the Herodian type 
(related to the Uzziah inscription and 1QIsb, 10M, 1QH, 1QapGn), in- 
troduced into public use c. 30 B.c. Milik dates the inscription on paleo- 
graphical evidence to the end of the first century B.c. He also calls attention 
to a few of the grammatical peculiarities of the text: 1) the emphatic state 
of Alth written with he instead of aleph, a phenomenon which he finds 
paralleled in the Elephantine papyri, twice in the Genesis Apocryphon (see 
E. Y. Kutscher, “The Language of the Genesis Apocryphon, a Preliminary 
Study’, Scripta Hierosolymitana 4 [1957] 26), and in two unpublished texts 
from Qumran Cave 4 (very frequently in 4QHen? [from the second cen- 
tury B.c.] and by way of exception in 4QHen astr> [end of the second- 
beginning of the first century B.c.]; 2) both dy and d occurring as the relative 
pronoun; this feature too is found in 1QapGn (see Kutscher, p. 6 [six in- 
stances of d against 60-70 of dy]; 3) dh as the demonstrative adjective 
feminine instead of d’; the latter alone is found in Qumran Aramaic with 
one doubtful exception (see RB 63 [1956] 413); 4) Alth, ‘box, ossuary’, 
is also found in the Phoenician E8mun‘azor inscription (CIS 3: 3, 5, 7, 10, 
a1) and in Midras Tanna’im (ed. D. Z. Hoffmann, 175 f.). 
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agree that it is certain. It was only subsequently that I de- 
veloped some doubts about the translation. 

To justify his translation, Milik explains that the beginning 
of the inscription, kl dy ’ns mthnh, is syntactically impossible. He 
supposes that the scribe began with &l dy, originally intending to 
continue with afinite verb (e.g., ythnh). This supposition is based 
on traces of a letter within the aleph of ’nf which Milik con- 
siders may well be a yodh. The scribe is thought to have cor- 
rected himself, recalling a more general formula requiring a 
participle and ki ’nf. Consequently, the first line would more 
properly be transcribed thus: kl {dy} ’nf mthnh bhlth dh. But such 
an explanation and his translation do violence to the text, which 
can be understood more simply on closer examination. 

First of all, there is no doubt that there are extra traces within 
the aleph; but they are not of the form of a yodh at all. They 
seem to be nothing more than attempts to write aleph correctly 
and are of the same type as the extra traces within the lamedh 
of Kl. 

Secondly, the elimination of dy must be regarded as gratuit- 
ous. It is rather to be construed as a compound relative pro- 
noun,®? having a function both in the main clause and in the 
subordinate clause. In the main clause kl dy obviously acts as 
the subject of the nominal sentence whose predicate is grbn. In 
the subordinate clause dy serves as the complement (or possibly 
as the internal object) of mthnh. The subject of this participle is 
the indefinite ’ns. 

Thirdly, Miulik’s translation disregards or misinterprets the 
preposition b before A/th dh. Part of this difficulty lies in the sense 
he gives to the participle, ‘réutilisera a son profit’. The root of 
the verb is Any, known in Jewish Aramaic, Syriac, and Modern 


3 This analysis of dy as a compound relative is based on the usual inter- 
pretation to kl as a construct state in this kl dy expression. See P. Leander, 
‘Laut- und Formenlehre des Agvptisch-Aramdischen’, Géteborgs Hégskolas 
Arsskrift 34 (1928) +18j; J. A. Fitzmyer, ‘The syntax of kl, kl’ in the 
Aramaic Texts from Egypt and in Biblical Aramaic’, Bib 38 (1957) 
175-6. If one prefers to regard kl as the absolute and dy as a simple relative, 
then dy alone is the subject of the nominal sentence. 
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Hebrew and meaning, ‘to be pleasing, profitable’. Brockelmann 
relates it to Arabic hani’a, Sabaean hn’m, ‘lucrum’.* In the 
Ithpeel it means ‘to enjoy, to derive profit from, to profit from’. 
The Ithpeel is found elsewhere with the preposition 5,5 which 
at first sight might seem to confirm Mailik’s translation of the 
first line. However, it should be noted that we here find a direct 
object dy, which prevents us from regarding the construction as 
hny 6. Hence we must restore to beth its basic prepositional force. 

Fourthly, the translation of grbn as ‘malédiction’ is highly 
questionable. What reason is there for supposing that grbn is 
used here like the gwnm of later rabbinical writings? Moreover, 
such a translation leaves the syntax of the sentence completely 
unexplained; the only way it could possibly be saved would be 
to emend the beginning of the first line thus: </>kIl {dy} ni 


mthnh. .. . 
Consequently, the inscription should rather be translated as 


follows: 
‘All that a man may find-to-his-profit in this ossuary 
(is) an offering to God from him who is within it.”® 
This translation is confirmed by the Peshitta version of Mt 
15:5, which uses precisely the same verb in connection with 


qrbn. It reads as follows:’ qurban( y) meddem deteth*né’? men(_y). It is 

4 Lexicon Syriacum (Halle/S., 1928) 178. 

5 J. Levy (Chalddisches Wérterbuch tiber die Targumin [Leipzig, 1881] lists an 
example from Ez 16:31 which illustrates this usage: "Eine Buhlerin dmthny’ 
b’gr’ die sich Nutzen (od. Vergniigen) verschafft durch den Buhlerlohn oder 
fir Buhlen.’ 

8 For similar uses of kl dy see Dn 2:38; 6:8; Ezr 7:21, 23, 26; Cowley, AP 
15:19, 24, 27; 40:3; 49:4; Kraeling, BMAP 2:8, 10; 7:22, 31, 35; 1QapGn 
22:30. For the indefinite use of ’ns see AP 28:8, 10; BMAP 8:5, 8; 1QapGn 
21:13. For further uses of the emphatic in he see AP 14:5 ("lhth) ; 14:4, 6, 9; 
6:6 (mwm’h); Ahigar 204 (‘rdh); BMAP 12:9 (byth [but not 3:4, where byth 
is followed by zy and a proper name; pace Kraeling, it is to be interpreted 
as a prospective sufhix followed by zy and a proper name similar to ‘nny 
zy *hwhy, AP 30:18-19; 31:18; cf. byth zy ’shwr, AP 15:30]); 1QapGn 22:2 
(‘nh); 7:1 (rch); 19:18 (hlmh); 17:16 (kirh?). For further uses of daleth see 
1QapGn 2:25; 20:10, 27; 21:29; 22:21, 22 (bzs). The form bgwh is also 
found in Zakir b. 3; Ezr 5:7; 6:2. 

*P. E. Pusey, G. H. Gwilliam, Tetraeuangelium sanctum, simplex Syrorum 
versio (Oxford, 1901) 94. 
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to be noted that the syntax of this verse closely parallels the 
main part of the ossuary inscription. Instead of kl dy we have 
meddem de; instead of the generic ’ns mthnh we have the finite 
verb with a personal (2 sg.) subject; instead of bhlth dh we have 
men(), though the preposition is admittedly different. In both 
cases the predicate of the sentence is grbn. Whereas the Syriac 
has gurbdn(y) ‘my offering’, the ossuary-lid has preserved a fuller 
and more formal expression qgrbn "Ih mn dbgwh. In other words, 
the use of grbn in the ossuary inscription is identical with that 
preserved in the Greek of Mark: korban ho ean ex emou opheléthés. 
We have to do with a dedicatory formula in common use 
among the Jews of the last few centuries B.c. and well into 
Christian times. Probably it 1s a vestigial survival of much older 
mortuary offerings. Whether we classify this formula with other 
ndrym, as does the Mishnah, or speak of it as a Aorkos, as does 
Josephus, makes little difference as long as we recognize its 
basic character as an expression that puts a ban on something, 
reserving it for sacred use and withdrawing it from the 
profane. 

Milik has pointed out the pertinence of this inscription to the 
NT passages in Matthew and Mark. He does not stress, however, 
the similarity of the two expressions, as his interest lies rather in 
the evolution of various grbn expressions with their successive 
changes, which he believes are due to ‘scrupule religieux’.§ 
According to him the ossuary-lid already manifests the fashion 
of the first century B.c. in substituting ’/A for the tetragrammaton 
of the expression grbn Yhwh found in Nm 9:13; 31:50.9 Later in 
the first century A.D. qrbn is used alone (as we find itin Mt 15:5 
and Mk 7:11). Still later in the second century A.D. we find the 
palliative gwnm being used instead of grbn, ‘a cause de sa 
signification sacrale’. 

We should, however, beware of stressing such-an evolution 
merely on the basis of these texts. There 1s no doubt about the 


8 Op. cit., 238. 
® To these references of Milik add Nm 9:7. 
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OT roots of the expression. But in addition to grbn Yhwh from 
Numbers, we also find another expression in Lv 23:14, ‘d hby’km 
*t grbn *lhykm. This is admittedly not the stereotyped formula 
grbn "lh of the ossuary lid, but then neither is grbn Yhwh of Nm 
9:7, 13; 31:50. It shows, however, that the combination 
qrbn “lh did exist earlier. Furthermore, the testimony of Josephus 
indicates that grbn *lh was also in use as late as the first century 
A.D. and that grbn alone was known as an oath-formula in the 


late fourth century B.c. 
All who consecrate themselves in fulfilment of a vow—Nazirites as 
they are called, people who grow long hair and abstain from wine— 
these too, when they dedicate their hair and offer it in sacrifice 
assign their shorn locks to the priests. Again, those who describe 
themselves as ‘Corban’ to God—meaning what the Greeks would 
call ‘a gift’—-when desirous to be relieved of this obligation must pay 
down to the priests a fixed sum.!° 
And again, 
This [acquaintance of various cities In ancient times with the Jewish 
nation] is apparent from a passage in the works of Theophrastus!! on 
Laws, where he says that the laws of the Tyrians prohibit the use of 
foreign oaths, in enumerating which he includes among others the 
oath called ‘Corban’. Now this oath will be found in no other nation 
except the Jews and, translated from the Hebrew, one may interpret 
it as meaning God’s gift.” 

Such evidence seems to preclude any attempt to show that a 
development in the use of this dedicatory formula existed at an 
early period. It is more likely that a variety of formulae existed 


side by side, some expanded and formal like the ossuary in- 


10 Ant. 4, 72-3. Important words in Greek are: kai hoi korban hautous 
onomasantes to thed, doron de touto sémainei kata Hellénon glottan. Translation of H. 
St J. Thackeray, Josephus (Loeb Classical Library IV; London, 1930) 511. 
td theo must be taken with korban and therefore reflects grbn lh. Cf. H. 
Grégoire, ‘La premiére mention de Korbdn ou Korbands dans |’épigraphie 
grecque’, Bulletin de P'académie royale de Belgique, Classe des lettres, 1953, 657— 
63; H. Hommel, ‘Das Wort korban und seine Verwandten’, Philologus 98 
(1954) 132-49. 

11 The pupil of Aristotle, who lived ¢c. 372-288 B.c. 

12 Against Apion 1, 166-7. déloi d’, has an eipoi tis, ek tes Hebraion mether- 
méneuomenos dialektou doron theou. Thackeray’s translation, LCL I, 229-31. 
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scription, others abbreviated like the NT expression or that 
indicated by Josephus. A similar variety of formulae that existed 
in the later period, when there admittedly was a semantic de- 
velopment, confirms this—in general at least. 

For I do admit that the expressions found in the Mishnah 
reveal a later stage of development in the use of the gqrbn 
formula. There is some indication that the nominal sentence 
formula (such as we have in Mark/Matthew and in the ossuary 
inscription) was still in use. In Nedarim 1:4 we find the ex- 
pression grbn §’wkl lk, ‘What I eat of thine be. . . “a Korban’”’’.¥ 
But the development is seen, first of all, in the substitution of 
gunm, qwns, qwnh for grbn (Nedarim 1:2). Secondly, there 1s an 
obvious development in the meaning of the word in some of the 
rabbinical formulae; it no longer means merely ‘an offering to 
God’, pronounced over some object to remove it from profane 
use, but acquires the force of an asseverative and even an im- 
precatory interjection. It is frequently followed by a S-clause (a 
remnant of the old formula) and a conditional clause: gwnm 
th nhnh ly ?m ?yn ?th b? wnwtn lbny kwr hd Sl hytyn wsty hbywt Sl 
yyn, “Konam be the benefit thou hast from me if thou come not 
and give my son a kor of wheat and two jars of wine!’ (Nedarim 
8:7).14 Or gwnm Sdy &yny hwrs bh I'wlm (said of a cow, which a 
neighbour refuses to lend), ‘Konam/! if I ever again plough my 
field with it? (Nedarim 4:6). In my opinion, this usage 1s 
definitely a development beyond that which is found in the NT 
or ossuary expression—at least we have no evidence of this 
usage at an earlier period. 


13 Translation of H. Danby, The Mishnah (London, 1933) 265. 

14 Tbid., 275. It does not seem to be correct to say with Rengstorf (Kittel 
TDNT 3, 865) that ‘the sentence [in Mt/Mk].. . has its literal and real 
counterpart in the rabbinical expression gwnm $’th nhnyth ly’, because this 1s 
a quotation of only half of the pertinent saying. Aside from this point 
Rengstorf’s treatment of korban is very well done. See also Str-B I, 711-17. 
It is rather characteristic of commentators on Mk 7:11 that they cite only 
half of these rabbinical statements; see e.g., E. Klostermann, Das Markus- 
evangelium (HNT III; 4. Aufl.; Tubingen, 1950) 69; V. Taylor, The 
Gospel according to St Mark (London: Macmillan, 1953) 342; M.-J. Lagrange, 
Evangile selon Saint Marc (EBib; Paris, 1929) 185. 
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Now it is precisely this imprecatory usage that Milik has im- 
posed upon gqrbn in the translation he has given of the inscrip- 
tion. But since the syntax of the latter reveals the same con- 
struction as that found in the NT, I prefer to give it the simple 
meaning of ‘an offering to God’ rather than ‘a curse of God’. 
We should not lose sight of the fact that the ossuary inscription 
has preserved for us the formula complete in itself; it is thus of 
far greater importance for the interpretation of Mark 7:11 than 
the somewhat cryptic formulae that we find in the casuistic 
passages of Nedarim. In it we have a concrete example of how 
the formula was used. The new inscription does not alter the 
sense of the word in Matthew or Mark but provides a perfect 
contemporary parallel.+5 


15 See further Z. W. Falk, ‘Notes and Observations on Talmudic Vows’, 
HTR 59 (1966) 309-12; J. Bligh, ‘Korban!’, HeythF 5 (1964) 192-3; S. 
Zeitlin, ‘Korban’, JOR 53 (1962) 160-3; ‘Korban: A Gift’, JQR 59 (1968) 
135-5. To be noted is the discovery of a stone jar, inscribed with the word 
grbn and two birds (turtle-doves?), recently found in the excavation of 
Jerusalem by B. Mazar south of the temple area (see “The Excavations in 
the Old City of Jerusalem’, Eretz-Israel 9: W. F. Albright Volume [Jerusalem : 
Israel Exploration Society, 1969] 168-70 [+pl. 45, +:5]. The word desig- 
nates the vessel as a ‘gift’, probably for the service of the temple. Since it is 
an isolated word, it does not add much to the meaning of gorbdn found in 
the ossuary inscription. It undoubtedly illustrates the Mishnah, Maaser 
Shent 4:10. See also G. W. Buchanan, ‘Some Vow and Oath Formulas in 
the New Testament’, HTR 58 (1965) 319-26. He discusses the gorban 
formula, but with no reference to this Aramaic inscription. It is mentioned, 
however, in the inconsequential article of J. D. M. Derrett, ‘Korban, ho 
estin doron’, NTS 16 (1969-70) 364-8. Derrett suggests that the word be 
vocalized ‘properly kdréban’. But this is impossible! 


4 
‘PEACE UPON EARTH AMONG MEN OF 
HIS GOOD WILL? (LK 2:14)* 


It was Dr Claus-Hunno Hunzinger who first pointed out the 
pertinence of a Qumran expression to the understanding of the 
Lucan Christmas greeting: kat epi gés eiréné en anthropois eudoktas 
(2:14).1 He found the phrase b¢né r¢sdné, ‘sons of his good pleas- 
ure’, in one of the Qumran Thanksgiving Hymns (1QH 4:32- 
33). Though it had previously been pointed out, perhaps best by 
J. Jeremias,* that eudokias must refer to God and not to man, 
there was no direct parallel for the expression ‘men of God’s 
good pleasure’. Now at last there was found in the Qumran 
texts a contemporary expression that provided the missing 
Hebrew equivalent. 

Fr Ernst Vogt, S.J., wrote a résumé of Hunzinger’s article® 
and stressed especially that eudokia and rasén express God’s will 
in electing and predestining man rather than his pleasure in 
man’s goodness. ‘The phrase ‘sons of his good pleasure’ indicates 


* Originally published in TS 19 (1958) 225-7. 

1 ‘Neues Licht auf Le 2:14 anthrépoi eudokias’, ZNW 44 (1952-53) 85-90. 

2 “Anthropoi eudokias (Lc 2:14)’, CNW 28 (1929) 13-20. 

3 «** Pax hominibus bonae voluntatis” Lc 2:14’, Bib 34 (1953) 427-9. An 
English translation of this article, with some revisions, appears in K. 
Stendahl (ed.), The Scrolls and the New Testament (New York, 1957) 114-17. 
The author here points out that the phrase occurs again in 1QH 11:9. 
See also C. H. Hunzinger, ‘Ein weiterer Beleg zu Lc 2:14 anthropoi eudokias’, 
RNW 49 (1958) 129-30. If Allegro’s restoration is acceptable, another 
occurrence of the phrase would be found in 4Q pPs? 1-2 ii 24-25 (DJD 5, 
44): [prsré ‘al ’ansé] résén[d]. 
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in Qumran literature those who are the object of divine pre- 
dilection. Moreover, since ‘men’ and ‘sons’ are frequently inter- 
changed in kindred Qumran expressions, b‘né reséné can easily 
be the Hebrew equivalent of anthropois eudokias. 

The Qumran expression contains a pronominal suffix which 
makes it clear that the good will refers to God. But the Greek 
of Luke’s verse merely has eudokias without a possessive—a fact 
which has led to the frequently used but erroneous interpreta- 
tion ‘men of good will’ (1.e., who have good will). Both Hun- 
zinger and Vogt have pointed out that eudokia without autou 
could pass as the Greek equivalent of ‘snd. In Sir 15:15 and 
39:18, r%s6né6 is translated merely by eudokia.* 

However, I wish to call attention here to the reading which 
is found in the Coptic (Sahidic) version. There we read: awd 
tiréné hig’m pkah hén ‘nrome ‘mpefwos, ‘And peace upon the earth 
among men of his will’.° The apparatus criticus in modern New 
Testaments and the commentators often cite the Sahidic ver- 
sion in support of the genitive eudokias, the reading of the better 
manuscripts, against the nominative eudokia.* But they fail to 
indicate that the Sahidic also includes the personal pro- 
nominal prefix, pef-. This prefix corresponds, then, to the 
Hebrew pronominal suffix found on r‘séné in the Qumran ex- 
pression. Such a detail of the Coptic translation should not be 
lost sight of, as it gives us valuable testimony that eudokzas was 
understood in the past as ‘of hzs good will’. It thus confirms the 
interpretation based on the Qumran expression: ‘Peace upon 
earth among men of his good will’. 

The expression b°né r‘séné, being Hebrew, fits in well with the 
hypothesis, often used today, that the source of Luke’s first two 
chapters was originally a Hebrew composition.’ Recently, how- 


4 See N. Walker, ‘The Renderings of Rayén’, JBL 81 (1962) 182-4. 

> The Coptic Version of the New Testament in the Southern Dialect, Otherwise 
Called Sahidic and Theban (Oxford, 1911) 30-2. 

6 See, e.g., A. Merk, Novum Testamentum graece et latine (7th ed.; Rome 
1951) 195; K. Aland e¢ al., The Greek New Testament (United Bible Societies, 
1966) 207. 

7 See P. Winter, ‘Some Observations on the Language in the Birth and 
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ever, the Aramaic equivalent of the Lucan phrase has turned up 
in a Qumran text being prepared for publication by M. l’Abbé 
J. Starcky. The latter, with whom I have had occasion to go 
over the text for the Gave 4 concordance, has graciously per- 
mitted me to cite the relevant passage here. The fragmentary 
manuscript in which the phrase occurs has been tentatively 
labelled h*zdt “Amram ‘, and assigned the siglum 4Q h‘A‘; it tells 
of the vision enjoyed by Amram, the father of Aaron, Moses, 
and Miriam. The pertinent text is found in fragment 9, line 18. 
Unfortunately, only the beginning of the lines has been pre- 
served in this fragment; what is left seems to be the end of the 
work. Though Aaron is not named, it seems that he is the 
subject. 

18 Shy‘y b’nws r°wt[h wy|grh wyt’m[r 

19 ytbhr lkhn ‘Imyn (vacat) 

‘he will be seventh among men of [his] good will [and ho]nour 

and it (he?) will be said... 

he will be chosen as a priest forever.’ 

The phrase which interests us is b’nws r‘wt[h], ‘among men of 
[his] good will’. The text is unfortunately damaged and the 
pronominal suffix lost; but it can be supplied on the basis of the 
one found on the parallel, coordinated noun, [wy]grh. The 
suffix refers most likely to God, as it does in the Hebrew counter- 
part, b°né r‘sénd. The most interesting detail in the phrase is the 
noun ’nws, ‘men’, for it is the exact equivalent of the Lucan® 
expression, anthropois eudokias. Since rd is the normal Aramaic 
cognate for the Hebrew rdsén, we now have both an Aramaic 
and a Hebrew equivalent for Luke’s expression.® The occur- 


Infancy Stories of the Third Gospel’, NTS 1 (1954-55) 111-21; see also the 
literature cited there. 

8 Actually ’nws is a singular noun, but its collective force is quite fre- 
quently found, as here. 

® This is not the first instance in which a NT expression, previously 
identified in Qumran Hebrew, has turned up in Aramaic dress as well. In 
the Genesis Apocryphen, published by N. Avigad and Y. Yadin (Jerusalem, 
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rence of the same phrase in both languages indicates its common 
and frequent usage and confirms the interpretation that Dr 
Hunzinger first suggested.?° 


1956), a few words can be read on the left-hand side of column 1, lines 1-4 
(see the photo of column 2). The editors say that these words ‘are as yet 
unclear’ (p. 16). But in line 2 one can clearly read ’p rz r§° dy. The words 
rz r§° are the Aramaic equivalent of the Hebrew rzy ps* (1027 1:2; 1QH 
5:36; 1QH fr 50:5) and of the Greek mystérion tés anomias, ‘the mystery of 
iniquity’ (2 Thes 2:7). 

10 See further R. Deichgraber, ‘Le 2:14: anthrépoi eudokias’, ZNW 51 
(1960) 132 [The phrase is also found in the Samaritan Marqa’s commentary 
on the Pentateuch.]; E. F. F. Bishop, ‘Men of God’s Good Pleasure’, ATR 
48 (1966) 63-9; F. Vattioni, ‘Pax hominibus bonae voluntatis’, RBibIt 7 
(1959) 369-70; H. Rusche, ‘“‘Et in terra pax hominibus bonae voluntatis”’’, 
Bibel und Leben 2 (1961) 229-34. 


D 
THE NAME SIMON* 


Speculation about the ‘change’ in the name of the apostle Peter 
(cf. Mt 16:18; Jn 1:42) will undoubtedly always be in order. 
In this respect the recent article of Cecil Roth of Oxford? raises 
an interesting point. He suggests that the apostle’s name Peter 
prevailed in time over Simon because of a current tendency of 
contemporary Judaism to avoid the use of the name Siméon in 
Greek or Sjm‘én in Hebrew. The latter name was ‘commonly or 
even methodically modified or eliminated, for some reason or 
the other, among the Jews at the beginning of the Christian era. 
One finds it difficult to avoid the conclusion that the modifica- 
tion of the name of the Apostle by the elimination of “‘Simon” 
was connected with this and due to the same cause, whatever 
that may have been.’? Roth offers parallels of persons whose 
name was Simon, but who were known more usually by a 
patronymic or a nickname (ben Sira, ben Zoma, ben Azzai, ben 
Nanos, bar Cochba), and suggests that it was a peculiarly 
‘patriotic’? name, borne by great national and revolutionary 
leaders such as Simon Maccabee, Simon the High Priest (Sir 
50:1-2), Simeon ben Setah (politician-Rabbi of the second 
century B.c.), Simon the rebel (Josephus, JW 2, 4, 2, 457; Ant. 
17, 10, 6, 44273), Simon the son of the founder of the Zealots, 
Judah the Galilean (Josephus, Ant. 20, 5, 2, 44102), Simon bar 
Giora (leader in the First Revolt), Simon bar Cochba (leader 


* Originally published in HTR 56 (1963) 1-5. 
1 ‘Simon-Peter’, HTR 54 (1961) 91-7. 
2 Ibid., 94. 
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of the Second Revolt).? Roth raises the question: Was the name 
Simon forbidden by the Romans because of hyper-patriotic 
associations, or was it possibly regarded as too sacred for normal 
use by nationalistic Jews? Could possibly a ‘proto-Midrashic 
interpretation’ of the Blessing of Jacob in Gn 49:5-7, a “com- 
minatory’ verse, have resulted in an inhibition to use the name, 
so that the person who bore it came to be referred to only by a 
patronymic periphrasis (‘the son of so-and-so’) or a nickname 
(such as Kaipha= Peter) ? His conclusion: “It seems certain that 
in the first century and perhaps for some time afterwards the 
use of the name Simon was deliberately avoided by Jews, 
whether from symbolic or patriotic or superstitious reasons, or 
even out of sheer nervousness.” 

Such a thesis, however, for all its interesting speculative and 
suggestive character, has to face a certain factual aspect of the 
problem of the ‘change’ of the name of the apostle from Simon 
to Peter. It is an aspect that Roth has for some reason or other 
been silent about; it certainly will not hurt to recall it here. For 
it so happens that Simén or Sm‘wn is the most frequently attested 
name for Jews® of the period which Roth discusses. Admittedly, 
we do not have the complete onomasticon of the Jews even of 
Palestine for the first century B.c. or for the first two centuries 
A.D. But any number of names of Jews of this period are known 
to us, and the most significant feature is that the name ‘Simon’ 
is one which occurs most frequently in precisely this period, viz. 
of Roman domination. 

Some years ago G. Holscher pointed out that the name was 
not in great use among the Jews of an earlier period.* The old 


8 See below pp. 305—54. 

4 Ibid., 96-7. 

5 Included are the names of those who were so named as Jews, even 
though they may have subsequently been converted to Christianity. 

8<*Zur jiidischen Namenkunde’, Vom Alten Testament: Karl Marti zum 
stebzigsten Geburtstage gewidmet (BZAW XLI, Giessen, 1925) 148-57. See 
also M. Noth, Die israelitischen Personennamen 1m Rahmen der gemeinsemitischen 
Namengebung (Stuttgart, 1928) 60. 
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tribal name given to individuals turns up in more or less com- 
mon usage in the fifth century B.c., being attested in the Ara- 
maic texts from Elephantine, among the Jewish names recorded 
in the Muragu texts from Nippur, and in the Old Testament 
(Ezr 10:31). In Hellenistic times Sm‘wn became still more com- 
mon, because it was assimilated to the Greek name Simon. 

The names Sm‘wn (regarded as the equivalent of the Greek name 
Simon), Yhwdh and Ywsp become ever more numerous, and in the 
time of the Roman Empire these three names belong to the most 
frequently used Jewish names. Besides them there occur quite often 
from the Augustan period on the name Lwy, and more rarely those of 
Bnymyn and R’wbn. Only in Talmudic times are still others of these 
tribal names attested as the names of individuals.’ 

Further on he adds: 

When one surveys the Hebrew masculine names which were in 
use from early Roman times until about a.pD. 200 among the Jews 
of Palestine, the name $m‘wn (Simon) is by far the most popular.® 

H6lscher did not document the remarks which he published, 
and in the absence of the full onomasticon of the Jews of the 
period we can only appeal to the known lists of Jewish names. 
The most recent treatment of the name Sm‘wn has been pre- 
sented by J. I. Milik in connection with his study of the proper 
names found on the ossuaries discovered in the tombs of the 
property of the Franciscan Friars on the slope of the Mount of 
Olives, called Dominus Flevit. Though he wrote in complete 
independence of Hodlscher, it is interesting to note that his 
findings confirm those of the latter. 

This biblical name (the patriarch, Ezr 10:31 =1 Esdras 9:32; Sir 
51:30) is one of the most frequently used among the Jews, and remain- 
ed popular in the Greco-Roman period due to its phonetic identity 
[sec] with the Greek name Simén which was equally current among 
the Greeks. Josephus knows 29 persons with this name, which is 
always written Szmon, except for Symeon the patriarch and the an- 
cestor of Matthatiah; Niese, Index, p. 564. In the Jewish community 
of Egypt Simon (never Sym(e)on before the Byzantine period) takes 
second place only after Sabbathai, being attested some thirty times; 
Tcherikover, pp. 28 and 232-3. To these should be added the three 

7 Op. cit., 150-1. 

8 Op. cit., 155. 
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‘sages’ of the Letter of Aristeas (+47, 48, 49). In the New Testament 
(Bauer, 1367) there are nine examples? and thirty-two on the 
ossuaries: Bene Hazir, line 1; Frey 41254, 1317, 1318, 1173 
(Siménos, Lydda), 1182 (read Sm‘[wn], Gezer), Bethphage col. 1, line 
10; Frey #1350, 1351 and 1352, 1354, 1355 (Simdnos, twice), 1194 
(er-Ram), 1191 (Michmas), 1292-1297-1299, 1298, 1411, 1384, 
1246; Kedem II, pp. 24-5, n. 5; p. 31, n. 29; AFA 1947, pp. 351 ff., 
n. 1 and 2; LA VII, pp. 232 ff, n. 3 (twice), 4, 6, 10, 12; PAM 36. 
g11 (published by Sukenik in the Kraus-Festschrift) and unpublished: 
PAM 32.314 (Hizmeh), 42.125 (Simonos) and finally three others 
described in the archives of the PAM of which two are mentioned. 
below under no. g.?° 

This gives some indication of the places where the occur- 
rences of the name Simon can be found. Later on Milik gives a 
table in which he compares the number of occurrences of 
various Jewish names found in Egypt, Josephus, the Palestinian 
ossuaries, the New Testament and the new texts from Murab- 
ba‘at.4 A glance at this table reveals that Simon or Symeon heads 
the list as the most frequently attested among the following not 
unusual names of the period in question: Joseph, Salome, 
Judah, Mary, John, Eleazar, Jesus, Martha, Matthias, Sap- 
phira, Jonathe, Zachary, Azariah, Jairus, Menahem. In each 
group of texts listed the name most frequently attested is Simon 
(in some form or other).}? Finally, Milik notes: “The frequency 
of proper names on the ossuaries is, then, practically identical 


® As a matter of fact, there are nine instances in the New Testament 
spelled Simon; see W. F. Arndt and F. W. Gingrich, A Greek-English Lexicon 
of the New Testament and Other Early Christian Literature (Chicago, 1957) 758. 
But to these should be added two instances of Symedn (Lk 2:25, 34 and Acts. 
13:1, the former referring to the devout old man of Jerusalem, the latter to 
Simeon Niger, who is perhaps also the Simeon of Acts 15:14. See S. Giet, 
“L’assemblée apostolique et le décret de Jérusalem. Qui était Siméon ?’, RSR 
39 [1951] 203-20). 

10 B. Bagatti and J. T. Milik, Gli scavi del ‘Dominus Flevit’ (Monte Oliveto— 
Gerusalemme): Part I, La necropoli del periodo romano (Pubblicazioni 
dello Studium Biblicum Franciscanum XIII; Jerusalem, 1958) 76-7. 

11 Tbid., 108. 

12 A slight qualification should be made here because in the column in 
which the instances from Murabba‘at are recorded, the total is given for 
Simon as ‘ca 14 + 7’, i.e. 14 occurrences in Hebrew or Aramaic texts and 7 
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with that of the New Testament—which is natural because the 
majority of the graffiti date from the first half of the first century 
A.D. 13 

To the foregoing evidence must likewise be added the occur- 
rences of the name in the texts from the cave in the Wadi Habra 
(=Nahal Hever), which likewise come from the time of the 
Second Revolt; so far we have learned the names of two of Bar 
Cochba’s officers: Masabbalah bar Simon (Msblh br Sm‘wn) and 
Simon bar Judah (Sm‘wn br Yhwdh) 4 

In all of the texts from Murabba‘at or Wadi Habra it is, 
moreover, significant that Bar Cochba, who is frequently men- 
tioned, is never referred to merely by his patronymic, ben/bar 
Kosibah, but always either as Sm‘wn or Sm‘wn bn/br Ksbh or 
Sm‘wn nsy Y$771.28 

In view of such evidence it is difficult to agree with Roth’s 


occurrences in Greek texts. While the total is greater for Simon than for 
any other name, the name Joseph appears more frequently in the Greek 
texts, g times. A further slight modification is in order, for in checking the 
Hebrew and Aramaic texts of Murabba‘at I have found 17 instances of 
persons with the name Sm‘wn, apart from the frequent mention of Sm‘wn bn 
Kwsbh, Bar Cochba himself. See P. Benoit, J. T. Milik and R. de Vaux, Les 
Grottes de Murabba‘ ét (DJD 2; Oxford, 1961): 9 i 1 (Sm‘wn br sk. [ J); 28 
i-ii g (Sm‘wn br Pnhs); 29:10 (Sm‘wn br Sby and Sm‘wn br Zkryh); 29 verso 

4 (Sm‘wn br Shy br H[, ]—possibly the same person as the first one mentioned 
in 29:10); 30:9 (Sm‘wn br Symy): 31 i 4 (Sm[é wn}) ; 31 iv 2 ([8]m‘wn); 33:2 
(Sm wn br Hnyn); 39 iti 1 (Sm'wn br M.[ ]); 41 i-iv 4 (Sm[‘w]n br [?])3 41 
i-iv 7 (Sm‘wn); 48:1 ([Sm]wn [bn?]); 48:2 (Sm‘[wn]); 73:3 ([S]m‘wn br 
Y3[ ]); 74:1 (Sm‘wn); 29 verso 6 (Sim‘wn bn..[  }). 

13 Gli scavi . . ., 108. 

14 See Y. Yadin, ‘Expedition D’, JEF II (1961) 36-52, especially 44-5. 
Cf. “New Discoveries in the Judean Desert’, BA 24 (1961) 48. 

15 Even granting that the tradition preserved by Origen and a number of 
New Testament MSS. is worthless, that Barabbas’ name was really Jesus 
Barabbas (i.e. Ysw* br 7b’), is it not somewhat gratuitous to suggest that the 
first name of the brigand was really Simon? The question of the use of 
patronymics alone as the identification of Jews is a complicated one and has 
an old tradition behind it (Barrakkab, Barhadad, Bartholomew, Barsabba 
[Murabba‘at 25 i 4]; cf. Acts 1:23; 15:22). See A. Alt, ‘Menschen ohne 
Namen’, ArOr 18 (1950) 9-24; reprinted in Kleine Schriften zur Geschichte des 
Volkes Israel (Miinchen, 1959) 3, 198-213. 
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conclusion that ‘in the first century and perhaps for some time 
afterwards the use of the name Simon was deliberately avoided 
by Jews’. It seems rather that since Simon or Simeon was such 
a commonly used name, the patronymics or nicknames were 
frequently used as a means of distinguishing those who bore the 
name of the tribal patriarch of old. Even though we do not have 
a complete listing of all the names of Jewish males in the Roman 
period, the evidence which has come to light in the various areas 
seems all to point in the direction of the great frequency of the 
name Simon. 

The names found on the Palestinian ossuaries and in the 
texts from Murabba‘at and the Wadi Habra are obviously not 
those of ‘personalities’ or ‘well-known persons’, aside possibly 
from the officers of Bar Cochba. The fact that ordinary people 
used the name Simon in this period argues against its prohibi- 
tion or the avoidance of it out of any superstitious or patriotic 
motive. By the same token it seems idle to try to explain the 
‘change’ of the name of the apostle from Simon to Peter as a 
reflection of this supposedly current tendency.1¢ 


A FURTHER DISCUSSION*® 


In his article on the name Simon (HTR 56 [1963] 1-5) Father 
Joseph A. Fitzmyer, S.J., assembles a number of instances to 
show that this ‘is the most frequently used name for Jews of the 
period . . . of Roman domination’. From this he deduces that 
my suggestion (HTR 54 [1961] g1—7) that its use was deliber- 
ately avoided for some reason by Jews at this time (this perhaps 
explaining the change of the name of the Apostle Simon to 
Peter) can have no basis. 

On the contrary, I am inclined to think that his investigation 
strongly supports my view; he seems to have misunderstood me, 
unless the inadequacies of language led me to express myself 


16 See further B. Lifshitz, ‘Notes d’épigraphie grecque’, RB 76 (1969) 
g2-8, especially 94 (465, Siménos Barsemia); T. Noldeke, Zeitschrift fur 
Assyriologie 20 (1907) 134. 

* Originally published in HTR 57 (1964) 60-1. 
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awkwardly. For what I proposed was not that the name Simon 
(Simeon) was not applied at this period—i.e., was not given by 
Jewish parents to their children—but that, when given, there 
was a tendency for it not to be used, the patronymic, ‘the son 
of...’ being normally substituted. 

Clearly in an official act, or on a tombstone, this would not 
have been the case. ‘The number of funerary inscriptions record- 
ing persons officially named Simon is irrelevant, so long as we 
do not know how they were actually called at home and in the 
market-place. The recently discovered documents from the 
Engedi neighbourhood confirm what we already knew, that the 
leader of the Second Revolt was Simon; but from the literary 
sources already available it is certain that colloquially he was 
known as Bar Kosiba (or Bar Kochba). Similarly, we have 
positive evidence Simon Bar Giora, the leader of the last des- 
perate resistance in Jerusalem in the siege of 69/70, was norm- 
ally referred to as Bar Giora, and Rabbi Simeon ben Zoma a 
generation later as Ben Zoma, and so on. As I say in my article: 
when in this period a man was generally called by a patronymic 
of this type, and his Ezgenname is known, that name in a majority 
of cases was Simon. The fact that 1t was so popular, as Father 
Fitzmyer has shown, may perhaps confirm my suggestion that 
it had patriotic associations, this being the reason for its avoid- 
ance in actual usage. 


Cecil Roth 


Dr Roth’s note makes his position clearer. I shall leave to 
others the judgment whether I misunderstood what was origin- 
ally written. 

But the problem still remains. How do we know that ‘there 
was a tendency for it’ (the name Simon) not to-be used’? 
Granted, ‘we do not know how they were actually called at 
home and in the market-place’. So we can only depend on the 
evidence available, not only in the usual literary sources, but in 
other material as well, which I tried to present. The name 
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Simon was omitted in several cases, as Dr Roth pointed out 
(HTR 54 [1961] 91-3). But does such an omission really sup- 
port his contention of a ‘tendency’ to avoid the name in actual 
usage (possibly because it had patriotic associations) ? Was the 
name really ‘consistently eliminated’ (p. 92)? Indeed, it is not 
the only name omitted in the list he cites (see his footnote 9). 
Perhaps the reason why it is the most frequently omitted name 
there is rather the fact that it was the name most frequently 
given and used. The use of the patronymic in place of it served 
as a means of distinguishing the many who bore the name, as 
hasbeen alreadysuggested (HW 7R56 [1963] 5; see above, p. 110). 

But if the evidence for the ‘tendency’ is slight, that for the 
application of it to the problem of Simon-Peter is even more so. 
Every instance cited by Dr Roth (pp. 91-3) shows that when 
Simon was omitted, a patronymic was used. If the Apostle 
Simon were called only Bar Jonah later on in his career, then 
there might be some parallelism. But after trying to build a case 
on the evidence of patronymics, how can one suddenly intro- 
duce ‘or a nickname (such as ‘‘Kaipha’”’=Peter would have 
been)’ (p. 96) ? 

I suspect that our disagreement is basically one of method- 
ology and that neither of us has the same estimate of the sources 
used by the other. 


6 


THE SON OF DAVID TRADITION AND 
MT 22:41-46 AND PARALLELS* 


Any discussion of the development of Tradition in its relation to 
Scripture should cope with examples of this relation in Scripture 
itself. The problem of Scripture and Tradition in the Christian 
Church developed in its own way once the canon of the New 
Testament was fixed. But there is a relationship between those 
realities which is manifest in the New Testament itself, particu- 
larly as Old Testament traditions are taken up and adapted to 
the formation of later Scriptures. Even if such New Testament 
examples are not in every respect comparable to instances of the 
later development of Christian doctrine, nevertheless they have 
facets which merit a renewed consideration for the light they 
shed on the contemporary problem. 

One passage which lends itself readily to such a consideration 
is the debate about the Messiah as the son of David in Mt 22: 
41-46 and its parallels (Mk 12:35-37a; Lk 20:41-44). The 
figure of the Davidic Messiah expected in Judaism about the 
time of Christ was the product of a long tradition. However 
complicated its previous history was, it receives in the Synoptics 
a significant interpretation. We turn then to this episode as an 
example of an evolving tradition rooted in the Old Testament 
motif of the son of David. 


* Originally published in Concilium (British Edition) 10/2 (1966) 40-6. 
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Mt 22:41—46 
41Now when the Phari- 
sees were gathered to- 
gether, Jesus asked 
them a question, 4*say- 
ing, ‘What do you think 
of the Messiah? Whose 
son is he?’ They said to 
him, ‘The son of David.’ 
43He said to them, ‘How 
is it then that David, 
inspired by the Spirit, 
calls him Lord, saying, 

44The Lord said to 
my Lord, Sit at my 
right hand, till I put 
your enemies under 
your feet? 
“sIf David thus calls 
him Lord, how is he his 
son ?’ 46And no one was 


Mk 12:35-37a 
35And as Jesus taught in 
the temple, he said, 


‘How can the scribes 
say that the Messiah is 


the son of David? 


36David himself, in- 
spired by the Holy 
Spirit, declared, 
The Lord said to my 
Lord, Sit at my right 
hand, till I put your 
enemies under your 
feet. 
87David himself calls 
him Lord; so how is he 
his son ?” 


Lk 20: 41-44 
41But he said to them, 


‘How can they say that 
the Messiah is 


the son of David? 


42For David himself says 
in the book of Psalms, 

_ The Lord said to my 
Lord, Sit at my right 
hand, “till I make 
your enemies a stool 
for your feet. 


44David thus calls him 
Lord; so how is he his 
son ?” 


able to answer him a 
word, nor from that day 
did any one dare to ask 
him any more questions. 


This pericope forms part of the Synoptic account of the last 
days of Jesus in Jerusalem. In its earliest form (Mk 12) the 
passage records a Dominical saying, ‘As Jesus taught in the 
temple, he said. . . . In Mark there is scarcely any evidence of 
debate; and the setting is hardly different in Luke. But in Mt 22 
the Gospel tradition has clothed the saying with controversy so 
that it rather resembles an apophthegm.! In any setting the 
substance of the saying is the same: Jesus questions the con- 
temporary tradition about the Messiah as the Son of David, 
implying that the Davidic Messiah must be understood in some 
other way. Among others, R. Bultmann believes that the early 
Church, not Jesus himself, has made this identification of Jesus 
and the Son of David.? But V. Taylor has effectively shown 
that this saying cannot be wholly due to a community-formula- 


1R. Bultmann, The History of the Synoptic Tradition (New York, 1963) 51, 
137, 405 (Die Geschichte der synoptischen Tradition [4th ed.: Géttingen: Vanden- 
hoeck and Ruprecht, 1958] 54, 145; Erganzungsheft [3rd ed.] 22). 

2R. Bultmann, Theology of the New Testament (London, 1956) I, 28. 
Similarly E. Klostermann, Das Markusevangelium (HNT 3; Tubingen, 1950) 
129. B. H. Branscomb, The Gospel of Mark (Moffatt New Testament Com- 
mentary; London, 1937) 222-5. 
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tion, since the allusive character of the saying, half-concealing 
and half-revealing the ‘messianic secret’, is difficult to explain 
as the doctrinal belief of a community. It stands in contrast to 
the tone and frankness of such passages as Acts 2:34-363 5:31; 
10:42-43; Rom 1:2-4; etc. 

Before asking in what sense the saying is to be understood, we 
must review the prior tradition about David. 


THE DAVIDIC TRADITION IN THE OLD TESTAMENT 


Within the Old Testament itself the Davidic tradition ap- 
parently grew up independently of Israel’s ancient credo de- 
rived from the early period of its salvation history. Only with the 
passage of time were the two traditions fused, in fact about the 
time of the exile and in such writers as Ezekiel, Second Isaiah, 
Haggai, Zechariah, and Nehemiah. Yahweh’s intervention on 
behalf of David was at that time seen to be a continuation of the 
salvific deeds recalled in Israel’s ancient credo. 

The earliest tradition about David is embedded in the work 
of the Deuteronomist and concerns David’s role in the story of 
the Ark of the Covenant (1 Sm 4:1-7, 113 2 Sm 6:1-15, 17- 
20a), his accession to the throne (1 Sm 16:1-2; 2 Sm 5:25; 6: 
16, 20b—23; 9:1-13), his dynasty (2 Sm 7:1-29; 11:2-20, 26; 
1 Kgs 1:1-2, 46), and his last words (2 Sm 23:1-—7). At this 
stage David is depicted as the zealous worshipper of Yahweh 
(2 Sm 6:6-9), ‘chosen’ by him to rule over all Israel in place of 
Saul (2 Sm 6:21), and favoured by his word (1 Sm 25:31; 2 
Sm 3:9-10; 5:2). David is the obedient servant whose respect 
for Yahweh is shown in his slaying of the Amalekite who raised 
his hand against Saul, Yahweh’s Anointed. Yet Yahweh has not 
favoured David for himself alone; David is to rule over Israel 
and his kingly role affects all Israel. Yahweh’s choice of David 


3 The Gospel According to St Mark (London, 1953) 493. See also R. P. Gagg, 
‘Jesus und die Davidssohnfrage: Zur Exegese von Markus 12. 35-37’, T< 7 
(1951) 18-30; O. Cullmann, The Christology of the New Testament (and ed.; 
London, 1963) 132. 
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is, therefore, an event of corporate salvific significance for the 
history of Israel.4 

Two passages in particular stress this aspect of David’s role: 
the Oracle of Nathan (2 Sm 7:14~-17) and the ‘Last Words of 
David’ (2 Sm 23:1-17). Nathan makes it clear that Yahweh’s 
favour is not limited to David himself: ‘When your days are 
fulfilled and you lie down with your fathers, I will raise up after 
you your offspring who shall come forth from your body; and I 
will establish its kingdom. He shall build a house for my name 
and I will establish his royal throne forever. I will be his father 
and he shall be my son’ (2 Sm 7:12-14). And the significance 
of this oracle is seen in David’s ‘last words’ in which the psalmist 
of Israel is hailed as ‘the anointed of the God of Jacob’ (2 Sm 
23:1). David is explicitly called masi*h, an anointed agent of 
Yahweh. The oracle is a ‘covenant’ made by Yahweh with the 
Davidic dynasty: ‘For Yahweh has made with me an everlasting 
covenant’ (23:5). The Davidic tradition is now framed in 
convenantal terms and rivals, as it were, the ancient covenant 
of Sinai. It thus gives Israel’s traditions a new centre of gravity. 

This basic tradition about David underwent development in 
the Royal Psalms, in the Prophets, and in post-exilic writings. 
In the psalms which mention David (Pss 18, 72, 89, 132, 144) 
his title of “Anointed’ is explicitly repeated (Ps 18:51; 89:30, 
52 [cf. v. 20]; 132:10, 17). Ps 132:2 ascribes to him a more 
prominent role in the building of the temple; he is said to have 
made a vow to build it. Yahweh’s promise in the oracle of 
Nathan becomes a divine oath (Ps 132:113; 89:4, 36-37, 50). But 
above all these Psalms stress the enduring and unshakable 
character of the Davidic dynasty (Ps 18:51; 89:5, 30, 373 132: 
10-12). It will last for ever, and the very cultic hymns of the 
Psalter attest to its continuance. Ps 2, a royal psalm which does 
not mention David, promises universal dominion to a Davidic 
king. The king is Yahweh’s ‘Anointed’, indeed his very son, ‘You 

4 See S. Mowinckel, He That Cometh (Oxford, 1956). S. Amsler, David, rot 


messie (Cahiers theologiques 49; Neuchatel, 1963). R. A. Carlson, David, the 
Chosen King (Stockholm, 1964). 
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are my son, today I have begotten you’ (2:7). Another royal 
psalm, probably composed for the enthronement ofsome Davidic 
king, depicts him as one invited by Yahweh to sit at his right 
hand and to share his exalted, heavenly glory: “The Lord says 
to my lord, “Sit at my right hand, till I make your enemies your 
footstool’ (Ps 110:1). Thus an intimate relationship between 
Yahweh and the anointed Davidic heir is established. 


The continuance of the Davidic dynasty is assured at the 
time of the Syro-Ephraimite war, as Isaiah announces to 
Ahaz in a moment of impending doom the birth of a royal heir; 
‘a child’ is to be born who will be a ‘wonderful Counsellor, 
mighty God, everlasting Father, prince of peace’, and will sit 
‘upon the throne of David’ (Is 9:6—7). He will be ‘a shoot from 
the stump of Jesse’ (11:1). To Hezekiah the prophet eventually 
announces Yahweh’s further message, ‘I will defend this city to 
save it, for my own sake and for the sake of my servant David’ 
(37:35). 

As Jeremiah confronted the last of the Davidic kings before 
Nebuchadnezzar’s invasion, he called Israel to a renewed 
fidelity to its ancient credo. But he juxtaposed to this appeal 
allusions to the Davidic tradition. He announced that the 
Davidic king Jehoiakim would ‘have none (1.e., no heir) to sit 
upon the throne of David’ (Jer 36: 30) ; and yet the same prophet 
uttered the promise of a ‘new covenant’ and proclaimed that 
Israel would ‘serve Yahweh their God and David their king, 
whom I will raise up for them’ (30:9). 


In Jeremiah’s words there is a significant development, for 
‘David’ is now regarded as a future occupant of the throne to be 
raised up by Yahweh. The ideal king will be a ‘David’. “Days 
are coming, says the Lord, when I will raise up for David a 
Righteous Branch; he shall reign as king and deal wisely and 
shall execute justice and righteousness in the land’ (Jer 23:5). 
Salvation, justice, and righteousness are the qualities linked 
with the reign of the new son of David. Ezekiel’s message 1s 
similarly reassuring in the wake of the destruction of Jerusalem: 
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“They shall be my people and I will be their God; my servant 
David shall be king over them and they shall all have one 
shepherd’ (Ez 37:23-24). 

Significant in this prophetic development of a future sense o. 
‘David’ is the complete absence of the title masi#h. The word 
occurs but twice in the Prophets: once applied to Cyrus (Is 45: 
1), and once to the king or the nation (Hab 3:13). The prophets 
echo indeed the oracle of Nathan in some sense. But even 
though David was clearly hailed earlier as Yahweh’s ‘Anointed’, 
they significantly do not speak of the ‘coming of a Messiah’. 
They only announce the hope of'a restored kingdom of David, 
because Yahweh has promised it. 

In post-exilic times the Davidic tradition develops still 
further. A king no longer rules in Jerusalem, for foreign 
domination prevents this. Yet the Davidic lineage continues in 
Zerubbabel, the governor of Judah, who has been ‘chosen’ by 
Yahweh (Hag 2:23; see Zech 6:12-14). The significant post- 
exilic development of the Davidic tradition is seen in the 
Chronicler’s work. Here the portrait of David is not only 
idealized, but the account of his reign is schematized. Though 1 
Chr opens with genealogies beginning with Adam, the real his- 
tory of Israel starts with the death of Saul and the accession of 
David (1 Chr 10). The Chronicler aims to depict what the ideal 
kingdom of Israel under God should be like and idyllically 
describes the reigns of David and Solomon, not as they were, 
but as they should have been. David is idealized and becomes 
the real founder of the temple and its cult. The perpetuity of 
David’s reign is stressed (1 Chr 28:4). 

In this connection the Chronicler’s modifications of the 
Oracle of Nathan are significant: 


SEMITIG BACKGROUND OF GOSPEL PASSAGES 


2 Sm 7:12, 16 
I will raise up after you your offspring 
who shall come forth from your body. 
... Your house and your kingdom shall 
be made sure before me forever; your 
throne shall be established forever. 


1 Chr 7:11, 14 
I will raise up after you your offspring, 
who shall be one of your own sons.... 
I will confirm him in my house and in 
my kingdom forever, and his throne 
shall be established forever. 


Whereas in 2 Sm ‘your offspring’ (zar“*kd) was used in a col- 
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lective sense, the Chronicler employs it of a particular descend- 
ant in the Davidic line (**ser yzhyeh mibbanékd, lit., ‘who shall be 
from among your sons’). Again, ‘I will confirm Aim in my house 
and in my kingdom forever’, a significant change from the original 
oracle. The shift makes it clear that a Davidic king to come will 
be Yahweh’s representative in the restored Israelite theocracy. 
But once again we note the absence of the title masi*h for the 
Davidic king. If David himself is so named in 2 Chr 6: 42, this 
refers to the historic David, not to the ideal, expected Davidic 
ruler; but the word ‘anointed’ may here even refer to Solomon. 

Finally, only in the second century B.c. apocalypse of Daniel 
is there explicit mention of an expected ‘anointed prince’ in 
Jerusalem: ‘. . . from the going forth of the word to restore and 
build Jerusalem to (the coming of) an Anointed One, a Prince, 
there shall be seven weeks’ (Dn 9:25, ‘ad masi*h ndgid). Who is 
this anointed prince or ‘Messiah’? A Son of Mavid? Probably. 
Yet this occurrence of the word in Daniel is part of a larger, 
complex picture of messianic expectations which emerge in the 
second century B.c. 


THE DAVIDIC MESSIAH IN LATER JUDAISM 


That Dn 9:25-26 fed the Jewish hopes of a restored kingdom of 
God under the leadership of an ideal king, even called ‘the 
Messiah’, can be seen in the literature of Qumran. 1QS 9:11 
clearly alludes to Dn 9:25, ‘until the coming of a Prophet and 
the Messiahs of Aaron and Israel’.5 Both the Danielic text and 
the Qumran literature reflect this stage in the development of 
Jewish beliefs when it is legitimate to speak of the coming of ‘a 
(or the) Messiah’, or even of ‘the Messiahs’. Granted that one 
should beware of reading into these terms all the connotations 
of New Testament Christology, it would be hypercritical to 
insist at this stage that one should simply speak of ‘Anointed 
Ones’.® For it is precisely these texts which show that a genuine 

5 For a bibliography on Qumran Messianism, see my article below, 


p. 130, n. 7. 
® Cf. J. Carmignac, Les textes de Qumran (Paris, 1963) II, 13; L. Silber- 
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Old Testament theme of an anointed agent of Yahweh had 
developed into the expectation of a Messiah—and, in the 
specific case in which we are interested, of a Davidic Messiah. 
(The expected Prophet and the priestly Messiah, or Messiah of 
Aaron, do not concern us here.) 

In the Qumran literature the Davidic Messiah is called the 
‘Messiah of Israel’ (1QSa 2:14, 203; cf. 1QS 9:11; QD 20:1). 
In 4QPatrBles 2:4 (a sort of commentary on Gn 49:10) we 
read of the coming of ‘the Messiah of Righteousness, the shoot 
of David’ (‘d bw’ msyh hsdq smh dwyd), for to him and to his seed 
has been given the royal mandate over his people for everlasting 
generations.’ Important too is the interpretation of the Oracle 
of Nathan in 4QFlor 1:11-13.8 Having quoted 2 Sm 7: 11-14 in 
abbreviated form, the author comments, “This is the Shoot of 
David who is to arise with the Interpreter of the Law who [will 
arise| in Zifon in the l]Jast days; as it is written, And I will raise 
up the booth of David that is fallen. That is the booth of David 
which is fall[en and after]wards he will arise to save Israel.’ A 
salvific mission is thus clearly associated with the Davidic 
Messiah. One could also cite 4Q pIs* 8-10:11-17, which re- 
lates Is 11:1 to the ‘Shoot of David’, and 4QTest 9-13, which 
applies part of the oracle of Balaam (Nm 24:15-17) to the 
Davidic Messiah.® See also Enoch 48:10; 52:4. Qumran litera- 
ture thus attests the full flowering of an Old Testament tradi- 
tion about David. The title mdas#h is given to an ideal son of 
David, expected in the ‘end of days’. Elements of that belief 
sown like seeds in the Old Testament gradually grew and 
matured into an extra-biblical tradition intimately associated 
with the biblical books. So far no text has turned up in the 


man, “Che Two Messiahs of the Manual of Discipline’, VT 5 (1955) 77- 
82; M. Smith, ‘What is Implied by the Variety of Messianic Figures?’, 
JBL 78 (1959) 66-72. 

7 See J. M. Allegro, JBL 75 (1956) 174-5. 

8 See JBL 77 (1958) 3533 cf. 4Q174 1-2 i 11-13 (DJD 5, 53). 

®See JBL 75 (1956) 180-1, 183-4; Cf. DJD 5, 13-14, 58, and see my 


comments above, p. 84. 
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Qumran caves giving this future Davidic Messiah the title ‘Son 
of God’, although it is possible that one text speaks of God 
‘begetting the Messiah’ (1QSa 2:11-12).1° Again, no text yet 
applies to him the words of Ps 2:7 or the words of Ps 110. 


Outside of Qumran but still in pre-Christian times the ex- 
pectation of a son of David as a Messiah is also attested in the 
(probably Pharisaic) Psalms of Solomon: ‘Raise up, O Lord, unto 
them their king, the son of David .. . that he may reign over 
Israel thy servant. ... There shall be no unrighteousness in their 
midst in his days, for all shall be holy and their king the 
Anointed of the Lord’ (17:23, 36; see 18:6, 8).11 This expecta- 
tion is echoed in the later rabbinical tradition. Though we can 
never be sure how early the elements of this rabbinical tradition 
are, it is at least a legitimate continuation of an understanding 
of the Davidic tradition well attested among the Jews of 
Palestine in pre-Christian times.!# 


10 See D. Barthélemy and J. T. Milik, Qumran Cave I (DJD 1) 110, 117. 
On the problem of the reading see my remarks on p. 153 below. Though 
no published text from the Qumran caves uses the title ‘Son of God’ for the 
Messiah, there are reports that the title does occur in unpublished Qumran 
Cave 4 material. A. J. B. Higgins (C7T 6 [1960] 202, n. 12) writes, ‘Prof. 
D. N. Freedman, however, in a private communication from Jerusalem, 
kindly informs me that the (Davidic) Messiah is. called the Son of God in 
unpublished Qumran material.’ Again, A. D. Nock (Gnomon 33 [1961] 584) 
speaks of unpublished Qumran evidence for ‘the use of royal ideology, 
stating the Messiah’s relation to God in terms of sonship’. ‘These rumours 
refer to an Aramaic text acquired by the Palestine Archaeological Museum 
in July 1958, which is apparently part of J. T. Milk’s Pseudo-Daniel 
fragments. Aramaic phrases for ‘the son of God’ and ‘the son of the Most 
High’ (cf. Lk 1:32, 35) are found in it (see 7S 25 [1964] 429). But we shall 
have to await Milik’s publication of Qumran Cave IV in the DJD series to get 
the text and to assess it. It is not yet clear that the title is given to a messianic 
figure. 

11 Tn this text we meet for the first time the title, Son of David, used in 
connection with the expectations of Palestinian Jews. See further E. Lohse, 
‘Der K6nig aus Davids Geschlecht: Bemerkungen zur messianischen 
Erwartung der Synagoge’, Abraham unser Vater: JFuden und Christen 1m Ge- 
sprdch tiber die Bibel: Festschrift fiir Otto Michel (Leiden, 1963) 337-45. 

12 In this regard one could cite the Targum on the Prophets, to Is 11:13 
Midrash Ps 18, +36; Ps 21, +¢1. See further Str-B 4, 452-65. 
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THE SON OF DAVID QUESTION IN THE SYNOPTICS 


Against the background of such a tradition and its development 
the words of Jesus in Mt 22: 41-46 must now be judged. In con- 
versation with the Pharisees Jesus raises a question about the 
Davidic origin of the Messiah.18 Having posed it, he raises the 
problem of Ps 110: How could David, the reputed and in- 
spired author of that Psalm, be the father of the messianic king 
whom he calls ‘lord’? “The Lord (Yahweh, Kyrios) said to my 
lord (lu’*doni, t6 kyrid mou [=the anointed king]), “Sit at my 
right hand... .’’ 

The explanation of this saying of Jesus is not easy and has 
taken various forms in the history of its exegesis. We single out 
three general interpretations. (1) J. Klausner and others have 
thought that Jesus’ argumentation implies that he is calling in 
question the Davidic origin of the Messiah. ‘Jesus had already 
declared himself Messiah. But the Messiah was to be the son of 
David, whereas Jesus was a Galilean and the son of Joseph the 
carpenter! How could he be the Messiah? To evade this serious 
difficulty Jesus must find a passage of Scripture according to 
which the Messiah need not necessarily be the Son of David; 
and like an expert Pharisee he finds it.’14 (2) Many ancient and 
modern commentators have understood his question to imply 
that the Messiah is something more than a mere son of David, 
having a more exalted, transcendent origin than David, seeing 
that the latter calls him ‘lord’. Jesus would insinuate thereby a 
secret about himself, but no further specification is made in the 
text.1° (3) J. Schniewind and others press beyond the second 
interpretation in specifying that Jesus is in fact referring to the 
vision of the ‘Son of Man’ in Dn 7:13. Jesus is indeed the son of 


13 Qne might be tempted to think that the question arose out of the 
Essene belief in two Messiahs, one of Aaron, the other of Israel. There is, 
however, no evidence that such a background to the question was involved 
here. The problem is whelly concerned with the Davidic Messiah. 

14 Fesus of Nazareth: His Life, Times and Teaching (New York, 1926) 320. 
See also C. G. Montefiore, The Synoptic Gospels (London, 1909) I, 290-2. 

15 Fg. V. Taylor, op. cit., 492; A. H. McNeile, The Gospel According to St 
Matthew (London, 1915) 328. 
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David, but he is more; he is the Son of Man in a unique sense.?® 
Regarding these interpretations several points should be 
noted. The first explanation is generally abandoned because it 
is inexplicable how Jesus would have intended to attack a well- 
founded belief in the Davidic origin of the Messiah (see above 
for the Old Testament texts). The New Testament gives no 
evidence of such an intention; indeed, such a denial of the 
Scriptures would have given his opponents ground for the 
charge against him (cf. Jn 8:5). Again, it is really farfetched to 
maintain that Jesus did not know that he was of Davidic 
lineage.?”? An early level of New Testament tradition attests it 
(Rom 1:3), and ostensibly without any apologetic intent. It is 
also echoed in later levels (Mk 10:47-48; Mt 1:1; Lk 3:315 2 
Tm 2:8). Would not Jesus’ denial of the Davidic origin of the 
Messiah have left some other trace in view of the New Testa- 
ment stress on his role as one who fulfilled the Old Testament? 
The real choice lies today between the second and the third 
explanations. Here I think a distinction must be made. For it is 
not unlikely that the evangelists, especially Matthew with his 
secondary additions to the episode, was implying something like 
the third explanation in recording it.48 But the question 1s 
legitimately asked whether Jesus himself in the original Sztz 1m 
Leben of the incident implied all that the early Church under- 
stood by it in the light of its Easter and Pentecostal faith. 

It is not impossible that the Synoptic accounts of this episode 
represent only a torso of the full account. Since the rest of the 
dialogue resembles similar altercations with Pharisees (cf. Mk 
2:9, 17-193 3:4), it may be that it was they who asked the first 


18 Das Evangelium nach Markus (10th ed.; Géttingen, 1963) 164-5. Cf. 
P. Bonnard, L’évangile selon saint Matthieu (Commentaire du Nouveau 
Testament; Neuchatel, 1963) 330-1. 

17 See W. Michaelis, ‘Die Davidssohnschaft Jesu als historisches und 
kerygmatisches Problem’, Der historische Fesus und der kerygmatische Christus 
(ed. H. Ristow and K. Matthaie; 2nd edition; Berlin, 1961) 317-30, 
especially 321-4. 

18 Thid., 318-19; cf. B.M.F. van Iersel, ‘Der Sohn’ in den synoptischen Fesus- 
worten (NTSup 3; Leiden, 1964) 171-3. 
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question, something like, ‘You too teach, don’t you, that the 
Messiah is David’s son?’ And rather than answer it with ‘yes’ or 
‘no’, Jesus posed a counter-question (cf. Mt 22:17). Jesus’ 
answer then would have had the form of a scribal debate, 
aimed more at meeting the Pharisees on the level of haggadic 
scriptural interpretation than of suggesting that he was person- 
ally of some other than Davidic origin.1® The question is one 
of emphasis, for the latter aspect cannot be fully excluded. 
The background of such debate has been plausibly suggested 
by D. Daube, who has noted in Mt 22 four types of exegetical 
questions often grouped also in rabbinical tradition.?° There is 
the Pharisees’ question about tribute to Caesar (15-22), the 
Sadducees’ question about levirate marriage and the resurrec- 
tion (23-33), the Pharisees’ question about the great command- 
ment of the Law (34-40), and finally the Pharisees’ question 
about the Messiah, son of David (41-46). These questions cor- 
respond respectively to the rabbinical grouping of four ques- 
tions concerning hokmah (‘wisdom’, i.e., halakic interpretation 
of legal texts), bdérdt (‘vulgarity’, i.e., questions designed to 
ridicule a belief), derek ’eres (‘the way of the land’, i.e., the princi- 
ple of moral conduct), and haggddah (‘legend’, i.e., the inter- 
pretation of biblical passages with apparent contradictions). In 
this case, Jesus would be propounding a haggddah question 
arising from the contradiction of the Messiah as David’s son and 
David’s lord. It implies that both ideas are correct: the Messiah 
is David’s son (in his earthly appearance), but also David’s 
Lord.?! We cannot be certain about this because the passage is 
so cryptic. It is not impossible that he also implied in his answer?” 


19 Cf. R. P. Gagg, op. cit., 24-9. I would not necessarily agree with all the 
individual details of this article. 

20 The New Testament and Rabbinic Fudaism (London, 1956) 158-63. In 
quoting Daube, I do not mean to imply that he equates this four-question 
structure with Jesus’ ministry itself; it may be due to the evangelists, as he 
suggests. 

41 See J. Jeremias, Jesus’ Promise to the Nations (SBT 24; London, 1958) 53. 

42 See O. Cullman, of. cit., 132-3. 
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that the Messiah was therefore less involved politically than the 
common belief depicted him to be. 

At any rate, a more developed stage of the Son of David 
tradition developed with the writing of the Synoptic Gospels. 
As the evangelists incorporated this episode into their Gospels, 
it was almost certainly with a view to exploiting the nuances of 
the title kyrios and applying. to Jesus the Messiah the words of 
Ps 110:1. By that time kyrios, used of Jesus, carried with it the 
clear suggestion that he was somehow on a par with Yahweh of 
the Old Testament. The use, moreover, of Ps 110:1 elsewhere 
in the New Testament clearly emphasizes Jesus’ exaltation to 
Lordship and heavenly glory (see Mk 16:19; 1 Cor 15:25; Eph 
1:20; Col 3:1; Heb 8:1; 10:12, 13; 12:2), and at times stands 
in contrast to his Davidic relationship (Acts 2:29-35; 13:23- 
39; Heb 1:3-13).78 

In this regard three things should be noted: (1) It is highly 
questionable that the Davidic Messiah was given the title of 
Son of Man in pre-Christian times.*4 It is unlikely therefore that 
Jesus himself was referring to a well-known identification of the 
Messiah in his cryptic question. (2) The disciples, as depicted in 
the earliest Gospel strata, apparently did not make this equa- 
tion during the earthly ministry of Jesus.*° (3) Even though Ps 
110 has no clear reference to the Son of Man or, most likely, 
even to the ideal and expected Davidic Messiah, these links are 
plausibly traced to Jesus himself. The allusion to Ps 110 in the 
trial scene (Mt 26:64 par.) suggests this and undoubtedly should 
be regarded as the springboard for the further development of 
the Son of David tradition in the Synoptics.2® The term of this 
development, climaxing in Jesus’ glorious exaltation and divine 
sonship, receives explicit formulation in Ep. Barnabae 12, 10, 


23 See E. Loévestamm, ‘Die Davidssohnfrage’, SEA 27 (1962) 72-82. 

24 See H. H. Rowley, ‘The Suffering Servant and the Davidic Messiah’, 
The Servant of the Lord and other Essays on the Old Testament (3rd ed.; Oxford, 
1965) 82-4. 

25 Tbid., 84 

26 See, however, N. Perrin, ‘Mark XIV. 62: The End Product of a 
Christian Pesher Tradition’, NTS 12 (1965-66) 150-5. 


126 SEMITIC BACKGROUND OF GOSPEL PASSAGES 


when Ps 110:1 is quoted in support of the belief that Jesus was 
‘not the son of a man, but the son of God’. 

Thus the Davidic Messiah is a prime example of a biblical 
motif which developed in a tradition, even extrabiblically at- 
tested, but which was never completely divorced from its biblical 
roots. It grew and evolved beyond the limits of the Old Testa- 
ment assertions and received a strong further impetus in Jesus’ 
debate with the Pharisees over the Davidic origin of the 
Messiah.?’ | 


37 See further A. Suhl, ‘Der Davidssohn in Matthaus-Evangelium’, 7NW 
59 (1968) 57-81; E. Lohse, ‘Huios David’, TWNT 8, 482-92. 
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THE ARAMAIC ‘ELECT OF GOD’ 
TEXT FROM QUMRAN CAVE 4* 


A few years ago there was on display in the U.S.A. a group of 
Dead Sea Scrolls, lent by the Department of Antiquities of the 
Hashemite Kingdom of Jordan to the Smithsonian Institution 
of Washington, D.C. Under the direction of Dr Gus Van Beek, 
the curator of the section for Old World Archaeology, the 
Smithsonian Institution handsomely mounted the fourteen 
texts and other materials from the excavated Qumran caves and 
the community centre of Khirbet Qumran. The exhibit was 
sent round the country for display in various museums.! 

The most important text in the exhibit was undoubtedly the 
Psalms Scroll from Qumran Cave 11, published by Dr J. A. 
Sanders, of Union Theological Seminary.? However, another 
piece in the exhibit is of no little interest to students both of the 
New Testament and of Jewish Messianism in the last two cen- 


* Originally published in CBQ 27 (1965) 348-72. 

1 Its itinerary: Washington, D.C. (Smithsonian Institution), Feb. 28- 
Mar. 21, 1965; Philadelphia, Pa. (University of Pennsylvania Museum), 
Apr. 3-25; Berkeley, Cal. (Lowie Museum, University), May 8-30; Los 
Angeles, Cal. (Claremont Graduate School), June 12—July 8; Omaha, 
Nebr. (Joslyn Art Museum), July 17~-Aug. 8; Baltimore, Md. (Walters Art 
Gallery), Aug. 21-Sept. 19; Ottawa, Ont. (National Museum of Canada) ; 
London, Engl. (British Museum); Jordan. 

2 Psalms Scroll of Qumran Cave 11 (DJD 4; Oxford: Clarendon Press, 1965). 
Other publications: J. A. Sanders, “The Scroll of Psalms (11QPss) from 
Cave 11: A Preliminary Report’, BASOR 165 (1962) 11-15; ‘Ps 151 in 
11QPss’, ZAW 75 (1963) 73-86; “Two Non-Canonical Psalms in 11QPs?’, 
RAW 76 (1964) 57-75. P. W. Skehan, “The Apocryphal Psalm 151’, CBQ 


127 


128 SEMITIC BACKGROUND OF GOSPEL PASSAGES 


turies B.c. and the first century A.D., because it mentions an 
‘Elect of God’. It is to a reconsideration of this text that we turn 
our attention. 

The text was published by M. labbé Jean Starcky in a col- 
lection of recondite essays commemorating the fiftieth anni- 
versary of the school of Ancient Oriental Languages of the 
Institut Catholique de Paris. It was labelled by him as ‘an 
Aramaic Messianic Text from Qumran Cave 4’ and given the 
siglum 4QMess ar.? But the title is a “‘come-on’ which excites our 
curiosity, as did the titles of some earlier articles on Qumran 
texts. For the text is unfortunately very poorly preserved and 
has been deteriorating still more in the Palestine Archaeological 
Museum since its arrival there in 1952. One enigmatic phrase 
in it should have been reason enough for the early publication 
of the text, since it bears on the question of God’s begetting of 


25 (1963) 407-9; ‘A Broken Acrostic and Psalm 9’, CBQ 27 (1965) 1-5. 
W. H. Brownlee, “The 11Q Counterpart to Ps 151, 1-5, RQ 4 (1963) 379- 
87. J. Carmignac, ‘La forme poétique du Ps 151 de la grotte 11’, RQ 4 (1963) 
371-8. I. Rabinowitz, ‘The Alleged Orphism of 11QPss 18.3-12’, <AW 
(1964) 193-200. A. Dupont-Sommer, ‘Notes qoumraniennes’, Semitica 15 
(1965) 71-8. J. Strugnell, ‘More Psalms of ““David’’’, CBQ 27 (1965) 207- 
16. M. Delcor, ‘Zum Psalter von Qumran’, BZ 10 (1966) 15-29. J. A. 
Sanders, ‘Variorum in the Psalms Scroll (11QPs?)’, HTR 59 (1966) 83-94. 
J. Strugnell, ‘Notes on the Text and Transmission of the Apocryphal Psalms 
151, 154 (=Syr. II) and 155 (=Syr. III)’, H7TR 59 (1966) 257-81. Y. 
Yadin, ‘Another Fragment (E) of the Psalms Scroll from Qumran Cave 11 
(11Q Ps)’, Textus 5 (1966) 1-10. J. A. Sanders, The Dead Sea Psalms Scroll 
(Ithaca, N.Y.: Cornell Univ. Press, 1967). R. Polzin, ‘Notes on the Dating 
of the Non-Massoretic Psalms of 11QPs?’, HTR 60 (1967) 468-76. R. 
Meyer, ‘Die Septuaginta-Fassung von Psalm 151:1-5 als Ergebnis einer 
dogmatischen Korrektur’, Das ferne und nahe Wort (ed. F. Maass; BZAW 
105; Berlin: Topelmann, 1967) 164-72. A. Hurvitz, “The Language and 
Date of Psalm 151 from Qumran’, Sepher Sukenik: Eretz Israel 8 (Jerusalem: 
Israel Exploration Society, 1967) 82—7. M. Delcor, ‘L’>hymne 4 Sion du 
rouleau des Psaumes de la grotte 11 de Qumran (11QPs?#)’, RQ 6 (1967— 
68) 71-88. D. Lihrmann, ‘Ein Weisheitspsalm aus Qumran (11QPs® 
XVIII)’, ZAW 80 (1968) 87-8. 

3 “Un texte messianique araméen de la grotte 4 de Qumran’, Ecole des 
langues orientales anciennes de l’Institut Catholque de Paris: Mémorial du cinquan- 
tenaire 1914-1964 (Travaux de I’Institut Catholique.de Paris 10; Paris: 
Bloud et Gay, 1964) 51-66. 
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the Messiah.4 Because this Aramaic text clearly bears the phrase 
bhyr 7lW’ in a context that has something. to do with birth, one 
can understand how Starcky would be led to describe it as ‘de 
caractére a la fois astrologique et messianique’.® But the ques- 
tion arises whether it really has anything to do with a Messiah 
or with an astrological horoscope. 

Moreover, it will be recalled that ho eklektos tou theou, the 
exact Greek translation of the Aramaic bhyr ’lh’, is applied to 
Jesus in some MSS. of Jn 1:34, ‘I myself have seen it and have 
borne witness that this is God’s Chosen One’. Though the best 
MSS. read ho huzos tou theou, the reading ho eklektos tou theou has 
been preferred by the NEB, La Bible de Féerusalem, A. Loisy, A. 
von Harnack, R. Schnackenburg, and R. E. Brown.® A few 
verses later Jesus is given the title MJessias by Andrew (1:41). 
The collocation of these titles, ‘Elect of God’ and ‘Messiah’, 
might suggest that the former was an exclusive title for the lat- 
ter, and that therefore the mention of the Elect of God in this 
text refers to one of the Messiahs expected at Qumran. An 
inferior reading in Lk 23:35 has the phrase, ‘the Messiah, the 
Elect of God’ (Peshitta, Syrsi", C*) instead of the more usual 
wording, ‘God’s Messiah, the Elect One’. However, it is so 
weakly attested that it scarcely merits the textual critic’s 
attention. 

I. QUMRAN MESSIANISM 
But this text is important not only because it supplies an extra- 
biblical attestation of the individual use of the title ‘Elect of 

4See 1QSa 2:11-12 (DJD 1, 110), and further comments below (see p. 


153). 

5 Op. cit., 51. 

6 The reading ho huios tou theou is found in P®, P*®, Sc, B, c, f, 1. q. vg; 
whereas ho eklektos tou theou is read in Sinaiticus (prima manus), P® (probably), 
a few MSS. of the Vetus latina (e, ff"), the Curetonian and Sinaitic Syriac 
versions, and is supported by Ambrose. The modern editors who prefer to 
read ho eklektos do so in the conviction that it is more probable that this 
reading was changed to ho huios than vice versa. Moreover, ho eklektos 1s 
more in harmony with what seems to have been the early Gospel tradition 
about the heavenly voice at Jesus’ baptism (cf. Mk 1:11; Mt 3:17, which 
echoes Is 42:1). Cf. Lk 23:35; 9:35. 


130 SEMITIC BACKGROUND OF GOSPEL PASSAGES 


God’, thus illustrating Jn 1:34, but also because it has been re- 
lated to the larger question of Qumran messianism. J. Starcky 
discussed the relevance of the text to this larger question in an 
important article published under the title, “he Four Stages of 
Messianism at Qumran’.’ It is well for us to give a brief sum- 
mary of his position in this article first, because it will serve as a 
background to our discussion. This article is, indeed, a signi- 
ficant contribution to the study of Qumran messianism, even if 
some details in his reconstruction are open to question. 

The four separate stages which Starcky distinguished in the 
messianism of Qumran correspond in general to those periods 
which have been distinguished by the archaeologists and 
palaeographers who have worked on the Qumran material. 
Starcky speaks of the Maccabean period (equalling the archaeo- 
logical phase Ia), the Hasmonean period (equalling the 
archaeological phase Iba), the period of Pompey and Caesar 
(equalling the archaeological phase IbB), and finally the 
Herodian period (equalling the archaeological phase II). 


? “Les quatres étapes du messianisme 4 Qumran’, RB 70 (1963) 481-505. 
Beware of the résumé in NTA 8 (1963-64) 430 (441185). Older discussions 
of Qumran messianism can be found in the following: G. R. Beasley Mur- 
ray, “The Two Messiahs in the Testaments of the Twelve Patriarchs’, 77S 
48 (1947) 1-12. M. Black, “The Messiah of the Testament of Levi XVIII’, 
ExpT 60 (1948-49) 321-2; 61 (1949-50) 157-8. R. E. Brown, “The Messian- 
ism of Qumran’, CBQ 19 (1957) 53-82; “The Teacher of Righteousness and 
the Messiah(s)’, The Scrolls and Christianity (ed. M. Black; SPCK Theo- 
logical Collections 11; London, 1969) 37-44, 109-12. M. Burrows, “The 
Messiahs of Aaron and Israel (DSD IX, 11)’, ATR 34 (1952) 202-6; J. S. 
Croatto, ‘De messianismo qumranico’, VD 35 (1957) 279-86; 344-60. E. L. 
Ehrlich, ‘Ein Beitrag zur Messiaslehre der Qumransekte’, ZAW 58 (1956) 
234-43. J. Gnilka, ‘Die Erwartung des messianischen Hohenpriesters in den 
Schriften von Qumran und im Neuen Testament’, RQ 2 (1959-60) 395-426. 
R. Gordis, “The ‘‘Begotten’’ Messiah in the Qumran Scrolls’, VT 7 (1957) 
191-4. A. J. B. Higgins, “The Priestly Messiah’, NTS 13 (1966-67) 211-39. 
K. G. Kuhn, ‘Die beiden Messias Aarons und Israels’, N7S 1 (1954-55) 
168-79; translated and adapted in K. Stendahl, The Scrolls and the New 
Testament (New York: Harper, 1957) 54-64; ‘Die beiden Messias in den 
Qumrantexten und die Messiasvorstellung in der rabbinischen Literatur’, 


KAW 70 (1958) 200-8. W. S. LaSor, ‘““The Messiahs of Aaron and 
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Starcky discusses the various Qumran texts which come from 
these periods and traces the development of the messianic ex- 
pectations of the Qumran sect through them. 

In the Maccabean period the Righteous Teacher arose, and 
his reform-activity got under way in the time of Jonathan who 
became High Priest c. 152 B.c. Starcky follows J. T. Milik and 
G. Vermes in identifying the persecuting Wicked Priest of the 
Pesharim on Habakkuk and Ps 37 with Jonathan. The Righteous 
Teacher, whose reform-activity began after the sect’s first 
twenty years of amorphous existence, is regarded as the author 
of the Thanksgiving Psalms and of the ALlanual of Discipline. But 
the oldest copy of the latter, as yet unpublished, is 4QSe which 
dates from the end of the second century B.c. This copy of the 
Manual of Discipline lacks the long paragraph which runs from 
1QS 8:15b to 9:11 (from /‘swt to wysr’l).8 Hence the oldest 
copy of the Manual of Discipline never had the passage mention- 
ing the advent of a Prophet and the Messiahs of Aaron and 
Israel—i.e., it lacked the crucial sentence, “They shall swerve 


aS 


Israel”’, VI 6 (1956) 425-49; “The Messianic Idea in Qumran’, Studies 
Presented to A. A. Neuman (Leiden: Brill, 1962) 343-64. R. B. Laurin, ‘The 
Problem of the Two Messiahs in the Qumran Scrolls’, RQ 4 (1963) 39-52. 
J. Liver, “The Doctrine of the Two Messiahs in Sectarian Literature in the 
Time of the Second Commonwealth’, HTR 52 (1959) 149-85. K. Schubert, 
‘Der alttestamientliche Hintergrund der Vorstellung von den beiden Mes- 
siassen im Schrifttum von Chirbet Qumran’, Judaica 12 (1956) 24-8; ‘Die 
Messiaslehre in den Texten von Chirbet Qumran’, BZ 1 (1957) 177-97; 
‘Zwei Messiasse aus dem Regelbuch von Chirbet Qumran’, Fudaica 11 
(1955) 216-35. L. H. Silberman, “The Two ‘‘Messiahs”’ of the Manual of 
Discipline’, VT 5 (1955) 77-82. K. Smyth, “The Dead Sea Scrolls and the 
Messiah’, Studies 45 (1956) 1-14. L. Stefaniak, ‘Messianische oder eschato- 
logische Erwartungen in der Qumransekte ?’, Festschrift 7. Schmid (Regens- 
burg: Pustet, 1962) 294-302. N. Wieder, “The Doctrine of the Two Messiahs 
among the Karaites’, 77S 6 (1955) 14-25. A. S. van der-Woude, Die 
messianischen Vorstellungen der Gemeinde von Qumran (Studia semitica neer- 
landica 3; Assen: van Gorcum, 1957); ‘Le Maitre de Justice et les deux 
messies de la communauté de Qumran’, La secte de Qumran et les origines 
chrétiennes (RechBib 4; Bruges: Desclée de Brouwer, 1959) 121-34. 

8 See J. T. Milik, RB 67 (1960) 413: ‘Dans S¢, sur la ligne correspondante, 
byd M&h est suivi immeédiatement par IX ress.’ 
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from no counsel of the Law to walk in all the stubbornness of their 
hearts, but shall be guided by the primitive precepts by which 
the men of the community were first instructed, until there will 
come a prophet and the Messiahs of Aaron and Israel.’ Further- 
more, though in the Thanksgiving Psalms the term néser occurs, ‘a 
shoot, sprout? (1QH 6:15; 7:19; 8:6, 8, 10), it does not refer 
to the ‘scion of David’, but to the Qumran community, re- 
garded as a ‘plantation’. It alludes not to Is 11:1, but to Is 
60:21. The Righteous Teacher has gathered up a shoot from 
the dried-up trunk of Israel and transplanted it to the desert to 
bring forth a plantation, the community of the true Israel. 
Again, the reference in 1QH 3:9 -10 to the ‘Wonderful Coun- 
sellor’ of Is 9:5 refers not to an individual, but in some way to 
the Qumran community (to the ‘st hAyhd of 1QS). The upshot 
of all this is that in the texts which come from the early period, 
when the Righteous Teacher was still active, we find no titles 
used of himself; there is no evidence that he considered himself 
a ‘messiah’, nor did he even await one. The Righteous Teacher 
was a leader in the line of the prophets like Moses or a re- 
former like Ezra, but not a Messiah, ‘car il n’attendait pas de 
Messie’ (p. 487). In other words, in the earliest Qumran texts. 
one is hard put to discern any sort of messianic expectation. 
This expectation, however, is detected in the second or 
Hasmonean period, when either toward the end of the reign of 
John Hyrcanus or the beginning of that of Alexander Jannaeus 
a new generation of Essenes emerges. This new generation was 
undoubtedly influenced by the entrance into the community of 
persecuted Pharisees. Toward the end of the second century 
B.c. a Pharisaic influence had previously been noted.? From 
this period come the copy of the Manual of Discipline from Cave 
1 (1QS, dated palaeographically to the beginning of the first 
century B.c.), the appendices to it (1 QSa, 1QSb) and the 
4Q Testimonia. Starcky attributes to the scribe who composed 


®See J. T. Milik, Ten Years of Discovery in the Wilderness of Fudaea (SBT 
26; London: SCM, 1959) 87-93. 
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the Testimonia those additions which were made to the original 
text of the Manual of Discipline. 

Now it is significant that in these texts of the second period 
we find the full-blown Messianic expectations which we have 
come to identify with the Essenes of Qumran: the advent of a 
Prophet and of the Messiahs of Aaron and Israel (cf. 1QS 9:11). 
40 Testimonia (in which OT texts are quoted in a catena: Dt 5: 
28-29 and 18:18-19; Nm 24:15-17; and Dt 33:8-11) refers to 
the prophet, a political Messiah, and a priestly Messiah.?° In 
1QSa 2:11-12, 14, 20 the Messiah of Israel and a Priest are 
mentioned, and in 1QSb there is a blessing for the High Priest 
(1:21-3:21) which precedes that of the Prince of the Congrega- 
tion (5: 20-29). Under Pharisaic influence the early views of the 
priestly nucleus of the community were modified and the ex- 
pectation of a Messiah grew. To this same period Starcky relates 
the basic form of the Testaments of the Twelve Patriarchs with its 
frequent mention of the Messiahs of Levi (priestly) and of 
Judah (Davidic). In fact, he thinks that both Fubilees and the 
Testaments of the Twelve Patriarchs (in its original form composed 
by a Pharisaic author) prepared the way for the author of 
1QSa to add the paragraph in 1QS 8:15-9:11. Starcky further 
relates to this period a text as yet unpublished: 4QAhA, which 
he claims has to do with ‘a suffering Messiah in a perspective 
opened by the Servant Songs’ (p. 492). He claims that this 
text depicts the Messiah of Aaron as the Servant of Yahweh. 

From the Pompeian period (63-37 B.c.) Starcky maintains 
that we have the messianic references found in the Damascus 
Document. This text alludes to Pompey in mentioning ‘the head 
of the kings of Yawan who comes to wreak his vengeance on 
them’ (CD 8:11-12=19:24-25). But in the oldest copy of the 
Damascus Document which is the unpublished 4QDP dated 
palaeographically to 75-50 B.c., there is reference to a flight of 
the Essenes to Damascus camps. Also in this text we see the two 
Messiahs become one: ‘the Messiah of Aaron and Israel’ (GD 


10 On this text and its messianic references, see my remarks above, pp. 83-4. 
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19: 10-11; 20:1; 12:23; 14:19). In the passage of 4QD> which 
corresponds to CD 14:19 the singular of ‘Messiah’ is found 
(‘d ‘mwd msyh *hrwn wysr’l), which shows that it is not due to a 
medieval copyist, as was at times suspected. This Messiah arises 
from both Aaron and Israel, which would mean that at least his 
father would be an Aaronid, and his expiation for the iniquity 
of the community would imply a priestly role. Yet he will also 
be the Messiah of Israel, a royal Messiah; he is now regarded as 
the ‘Prince of the Whole Congregation’ (GD 7:20). The two 
Messiahs merge into a priestly figure. | 

But the ‘Interpreter of the Law’ (CD 7:18) is identified by 
Starcky with the eschatological Prophet (1QS 9:11), who is 
now none other than the Righteous Teacher, believed to return 
at the end of time with the Messiah of Aaron and Israel: ‘. . . to 
‘walk according to them in the whole period of wickedness and 
without them they shall achieve nothing, until he comes who 
shall teach uprightness at the end of days’ (‘d ‘md ywrh hsdq 
b’hryt hymym, GD 6: 10-11). Starcky finds a further reference to 
this eschatological Prophet in a tiny unpublished papyrus frag- 
ment (4QarP), one line of which begins lkn ’5lh Plyh qd[m], ‘I 
shall send you Elijah befof[re] . . .’, an obvious allusion to Mal 
3:23. The preceding line of this fragment reads tmyny lbhyr wh’ 
[ ], ‘the eighth as an Elect One; and behold [  ]’. Starcky 
sees in this ‘eighth’ a reference to David, who was the eighth son 
of Jesse and chosen as king (1 Sm 16:10—13). And so for this 
period Starcky concludes, ‘After the taking of Jerusalem in 63, 
the Essenes awaited only one Messiah and his precursor’ (p. 
498). To this same period Starcky would also relate the Psalms 
of Solomon, which mention the ‘Anointed of the Lord’ (17:23- 
24, 36; 18:6, 8). 

Finally, in the fourth or Herodian period (roughly from 4 
B.C. to A.D. 68), when the Essenes returned to the mother-house 
at Qumran to rebuild it after the earthquake of 31 B.c., there 
developed among them an anti-Roman or Zealot tendency. To 
this period belongs the Rule of the War in which the primary role 
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is played by the High Priest. ‘The ‘Prince of the Whole Congre- 
gation’ is mentioned only in the inscription to be put on his 
shield (5:1). It was a troubled period, marked by the oppression 
of Roman procurators; and then it was that older documents, 
the Manual of Discipline, the Thanksgiving Psalms, and the 
Damascus Document, were recopied. In the Rule of the War there 
is once again the duality of Messiahs, byd msyhykh hwzy t‘wdwt, 
‘through your Messiahs, the seers of things ordained’ (1QM 
11:7-8). This, however, seems to be an archaic survival or at 
most a parallel development to what otherwise appears at this 
time. In this period too belongs the mention of the ‘Messiah of 
Uprightness, the scion of David’ (4QPatrBles 1:3-4), of the 
‘Scion of David who will rise with the Interpreter of the Law’ 
(4QFlor 1:11), and of the ‘scion of David, who will arise in the 
end of days’ (4Q pIs* D 1). To this same period Starcky would 
assign the Parables of the book of Enoch, which conflate the 
titles ‘Son of Man’, ‘the Elect One’, ‘the Anointed’, and the 
‘Just One’, applying them all to one person. Starcky attributes 
this section of Enoch to non-Essene Hasidim of the pre-Christian 
period. Finally, to this Herodian period Starcky also assigns the 
recently published text which mentions explicitly ‘the Elect of 
God’. 

Starcky concludes: “The evolution which we believe we have 
detected among the Essenes agrees with what we know of the 
history of the sect and of Judaism in the last two centuries 
B.c.: an eclipse of messianism in the Hellenistic era; its re- 
awakening in the time of the Hasmonean kings, with a duplica- 
tion in terms of a temporal and sacerdotal Messiah; then the 
absorption of the messianic prerogatives by the future High 
Priest at the beginning of the Roman period; and finally the 
renewal of the traditional conception of the Son of David at the 
very moment when Jesus was going to realize this expectation’ 
(p. 504). 


Starcky’s reconstruction of the messianismof Qumran hasmuch 
to commend it. It has been recognized for some time now that 
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some Qumran texts mention no Messiah, some mention a 
Messiah from Aaron and Israel, and some mention Messiahs 
from Aaron and Israel. The only way in which this fluctuation 
of material can be coped with is to line up the Qumran texts in 
as definite a chronological order as possible. This Starcky has 
done. He has coped with the fact that a number of these texts 
have undergone subsequent reduction and editing, and has tried 
to evaluate the different forms of the texts. (By way of a moment- 
ary digression, we might point out the pertinence of such a mode 
of ancient composition that is well attested in the Qumran 
literature to the problem of how three different Synoptic 
accounts of the same Gospel tradition could come into being. 
Ancient authors did expand existing compositions by adding 
further material.) 

Our criticism of Starcky’s reconstruction concerns a number 
of minor points. First of all, in both of his articles he fails to 
treat distinctly titles which may represent different trends and 
beliefs in Judaism. When he finds, for instance, the title ‘Elect 
of God’, he immediately concludes that it refers to the Messiah 
and then cites Is 42:1 (a passage from the Servant Songs).4 In 
this he betrays his Christian outlook, and is not disciplined 
enough in his interpretation of pre-Christian Jewish material. 
It is not per se evident that the title ‘Elect of God’ was messianic 
in Qumran circles. It is true that the titles ‘Son of Man’, 
‘Elect One’ (but not ‘the Elect of God’), ‘Anointed’ and ‘Just 
One’ are conflated and applied indiscriminately to one figure 
in the Parables of Enoch. But the date of this section in Enoch 1s 
quite disputed, and should it be due to a Jew or a Jewish 
Christian in the first or second century A.D., as Milik would 
have it,!? then the first attestation of the conflated titles applied 


11 See J. Starcky, ‘Un texte messianique .. .’, p.59: ‘. . . il s’agit de 
Vélu de Dieu, c’est-a-dire du Messie (Js., 42:1 et 61, 1).’ 

12 Cf. J. T. Milik, Ten Years, 33. For a fuller discussion of the problem see 
P. Grelot, ‘Le Messie dans les apocryphes de l’Ancien Testament: Etat de 
la question’, La venue du Messie: Messianisme et eschatologie (RechBib 6; 
Bruges: Desclée de Brouwer, 1962) 19-50, esp. 42-50. 
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to one person would be in the NT itself.1? But the ‘Elect of God’ 
is a distinct title attested in the NT (Jn 1:34) and in Qumran 
writings (1QpHab 10:13 and 4QMess ar), which is not found 
otherwise in-the OT nor in Intertestamental Literature, even 
though it may have its roots in the OT and a congener in ‘the 
Elect One’ of Enoch. 

In a similar way, Starcky’s remarks about the cryptic frag- 
ment (4QarP) which mentions the sending of Elijah before. . . 
(?) are tantalizing. If what he says is true, then this tiny frag- 
ment preserves the earlier hint of a late Jewish belief in Elijah 
as the precursor of the Messiah. Starcky identifies him with the 
‘eschatological Prophet’ and in the same context speaks of the 
Essenes of the Pompeian period expecting ‘un seul Messie et son 
précurseur’ (p. 498). But is it really so? Form-critical studies on 
the Baptist accounts in the Synoptics have shown that John the 
Baptist expected Jesus to be Elijah and that it was Jesus himself 
who corrected this notion and taught the people that John was 
Elyah redivivus (Mt 11:3-14). Then because John was the 
precursor of Jesus, who was the Messiah, the belief apparently 
grew that Elijah was the precursor of the Messiah—but it grew 
up in Christian circles and cannot be traced certainly to any 
writer earlier than Justin Martyr.4* Whatever the significance 
of this tiny papyrus scrap is, it should be thoroughly assessed 
and not too quickly related to the idea of a ‘precursor’ of the 
Messiah.15 

Secondly, the title ‘Messiah’ must be used with care, as a 
number of writers have stressed since the discovery of the Dead 
Sea Scrolls, and not immediately be associated with Jesus of 
Nazareth, as Starcky is inclined to do (p. 504). It is a specific 

138 See my comments below, pp. 138, 252-4. 

14 See J. A. T. Robinson, ‘Elijah, John and Jesus: An Essay in Detec- 
tion’, VTS 4 (1957-58) 263-81; reprinted in Twelve New Testament Studies 
(SBT 34; London: SCM, 1962) 28-52, esp. 37. Cf. J. Jeremias, ‘El(e)ias’, 
TDNT 2, 928-44. A. J. B. Higgins, ‘Jewish Messianic Belief in Justin 
Martyr’s Dialogue with Trypho’, NT 9 (1967) 298-305. 

15 Concerning the ‘eighth’ mentioned in this fragment, see footnote 31 
(below, p. 159). 
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term which has well-known OT roots. Used of prophets (possibly 
Ps 105:15; 1 Ghr 16:22; Is61:1), priests (Lv 4:3,5, 16; Ex 29: 
7, 29; 30:30; Nm 35:25), and kings (1 Kgs 1:34; 1 Sm 
24:7, 11; 26:9,11; 2 Sm 23:1), it designated in common an 
anointed agent, sent by God to overcome opposition to him and 
eventually to secure his reign among men. Only in two places 
in the OT do we read of promises to raise up an Anointed One 
or a Priest with him for this purpose (1 Sm 2:35; Dn 9: 25-26). 
And yet this sort of text fed the messianic expectations of some 
Jews in late Judaism, so that the Messiah came to be related 
with the ‘end of days’. The Qumran texts in some cases openly 
allude to Dn 9:25 (‘d msyh ngyd); cf. 1QS 9:11. In my opinion, 
both the text in Daniel and the Qumran texts manifest a stage 
in the development of Jewish beliefs when it is thoroughly 
legitimate to speak of the coming of ‘a/the Messiah’ or even of 
‘the Messiahs’. Granted that one should not read into these 
terms all the connotations of NT Christology, and an effort 
should be made not to conflate the title ‘Messiah’ with other 
so-called messianic titles, nevertheless it is a hypercritical 
tendency that leads some to say that we should speak of ‘Anointed 
Ones’, or of ‘Consacrés’, or even of messiahs (with a small m) 
in the Qumran texts.!6 For it is precisely these texts which show 
that the genuine OT theme of an Anointed One had definitely 
developed into the expectation of a Messiah (or Messiahs). One 
should not water down the Qumran expressions lest their im- 
port in recording phrases which reflect genuine messianic hopes 
among Jews of the NT period be obscured. After all, the texts 
do use the word m4si*h as a substantive, and not just as an ad- 
jective, and in an individual, not a collective sense. 

Thirdly, and more importantly, as R. E. Brown has pointed 
out,!”? Starcky has dated the Damascus Document too late in 


16 See, for instance, J. Carmignac, Les textes de Qumran (Paris: Letouzey 
et Ané) 2 (1963) 13; L. H. Silberman, “The Two “‘Messiahs”’ of the Manual 
of Discipline’, VT 5 (1955) 77-82; M. Smith, ‘What is Implied by the 
Variety of Messianic Figures?’, JBL 78 (1959) 66-72. 

17 ‘J, Starcky’s Theory of Qumran Messianic Development’, CBQ 28 


(1966) 51-7. 
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ascribing it to the third or Pompeian period. Milik dates his 
oldest copy of it (4QD°) to 75-50 B.c., and this is scarcely the 
original autograph. Again, Starcky has misinterpreted the 
phrase, ‘the head of the kings of Yawan’ (CD 8:11) as a refer- 
ence to Pompey, whereas the Romans are usually referred to in 
Qumran literature as the Kittim. “Yawan’ means Greece, and 
the phrase almost certainly refers to the Seleucid kings and 
Alexander. Furthermore, the reference to ‘forty years’ in CD 
20:13—15 argues for a date for CD shortly prior to 100 B.c. This 
would put the composition of CD in the second or Hasmonean 
period. If so, it would come from roughly the same period as 
1QS. This text clearly speaks of two Messiahs (1QS 9:11). As 
far as Brown is concerned, the messianic texts in CD do not 
unequivocally speak of only one Messiah. Grammatically, ‘a 
Messiah of Aaron and Israel’ (CD 12:23-13:13 14:19; 19: 10- 
11) and ‘a Messiah from Aaron and from Israel’ (CD 20:1) 
could mean a Messiah from Aaron and a Messiah from Israel. 
This is supported by the interpretation given to Nm 24:17 in 
CD 7: 18-20, which calls for two figures: the Star as the Inter- 
preter of the Law, and the Sceptre as the Prince of the whole 
Congregation. Starcky understood the former to be the eschato- 
logical Prophet (of 1QS 9:11), but Brown more rightly identi- 
fies him as a priestly figure (cf. 7. Levi 18:3). The other figure 
is the Davidic Messiah. This is confirmed by 4QFlor 1-3 1 11 
(DJD 5, 54). Consequently, Brown insists that ‘from the 
Hasmonean period on there was at Qumran an expectation of 
two Messiahs, a special king and a special priest, anointed (and 
hence messiahs) as kings and priests would be. . . . But we do 
not think there is sufficient evidence that during one period, 
the Pompeian period, this expectation was narrowed down to 
one figure who would be both prince and priest’ (pp. 56-7). 
Brown prefers to speak of a revival of hope in the Davidic 
Messiah in the Herodian period, and agrees with Starcky that 
belief in him became stronger in this period because of the 
Roman occupation. It is a question of emphasis. 
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Lastly, we come to Starcky’s interpretation of the ‘Elect of 
God’ text itself: 
Il. THE TEXT OF 4Q MESS AR 


The reader is referred to Starcky’s publication for the physical 
description and the dimensions of the text. Starcky relates the 
script of the roughly ten fragments which make up the text to 
F. M. Cross’ class of the ‘round semiformal’ type of Herodian 
script,'® which would yield a rough dating of 30 B.c. to A.D. 20. 
But he even entertains the possibility of extending it to the First 
Revolt (A.D. 70) and actually prefers a date in the first century 
A.D. J. Garmignac, who has also studied this new Aramaic text, 
points out that it was most likely copied by the same scribe who 
copied the Hebrew texts of the Pesher on Ps 37, the Pesher on 
Isaiah a, and the Pesher on Hosea b (now relabelled 4Q pHos* 
—see 4Q766 in DJD 5, 31-2).19 

My transcription of the text follows in the main that of 
Starcky’s publication. I have checked his transcription against 
the photo accompanying his article and the clearer ones which 
accompany the original text in the Smithsonian exhibit (PAM 
43,590 and 43,591). Any variant readings of my own will be 
noted in the commentary. In Starcky’s article a note at the 
bottom of the photo labelled ‘Fragment i, IP indicates that a 
small fragment on the lower left does not really belong to the 
text. It does not appear in the photo on the left, where the two 
otherwise overlap. 

One might also question whether the fragment which bears 


18 “The Development of the Jewish Scripts’, BANE 138, 173-4. 

19 See ‘Les horoscopes de Qumran’, RQ 18 (1965) 199-217, esp. 207-10. 
Confusion is the only word for the way in which J. M. Allegro has published 
at different times various parts of the same text. E.g., 4Q pPs37 col. i (last 
11 lines) and col ii were published in ‘A Newly Discovered Fragment of a 
Commentary on Psalm XXXVII from Qumran’, PEQ 86 (1954) 69-75. 
Then fragments of col. iii appeared in ‘Further Light on the History of the 
Qumran Sect’, JBL 75 (1956) 94 (+pl. 3), together with further lines of 
col. i (ibid., 9, pl. 4). Then in his book, The People of the Dead Sea Scrolls 
(Garden City, N.Y., 1958) pl. 48, he presents a photo of col. i-ii which 1s 
almost unreadable. Cf. H. Stegemann, RQ 14 (1964) 235-70. 
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the end of ll. 1-2 in Col. II is correctly placed. The last words 
make little sense as they now stand, and though the space be- 
tween the lines agrees with that to which it is attached, the 
‘join’ 1s not a perfect one. Though I was able to get very close 
to the plate containing the text both in Washington and in 
Philadelphia, I did not arrive at any certain judgment about 
this problem. Though we must reckon with the possibility that 
the edge of the fragment has deteriorated a bit or shrunk, yet 
the judgment will rest with those who can examine the ‘join’ 
again at first hand. Having raised the question of the correct- 
ness of this join’, I shall otherwise go along with Starcky’s 
restoration. ?° 


| Col. I 
1. dy yd’ trtyn’[ | kmh[ ]w Swmh sb[q] mn [ ] 
2. Srh[ wltlwphyn ‘1 [ ] 
3. wswmn zwyrn ‘lL yrkth [ bir trt]yn Snyn dn mn dn yd‘. . 
lyh 
4. b'lymwth lhwh klhwn [ k’n|ws dy ? yd‘ md‘[m ‘d] ‘dn dy 
5. Ly]nd* ttt spry” [ ] 
6. [b’|dyn_y‘rm wyd* Ssw[k? ]5n hzwn Im’ th th ‘1 ?rkwbt[h| 
7. wh’bwhy wb |[blhtwhy ..[ |iyn wzqynh ‘mh lhlww)n 


mlkh wrmwm{[h] 
8. [w] yd‘ rzy °ns? whwkmth lkwl ‘mmy’ thk wyd‘ rzy kwl hyy’ 
g. [wk]wl hSbwnyhwn ‘lwhy yswpw wmsrt kwl hyy sey’ the’ 


10. [ h|sbwnwhy bdy bhyr *lh’ hw mwldh wrwh nsmwhy 
11. [| h|sbwnwhy thwwn limyn [ ] 

rf Pall J.-L Thm 

13. [ |t hsb[wn 

14. [ |b 

15. [ why 

16. [ ]. 

17. ]-s 


20 Many of the letters of this fragmentary text are restored; the reader 
should consult Starcky’s edition, where some are marked with a dot 
(indicating a probable reading) and others with a small circle (indicating 
a possible reading). 
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Col. IT 

1. .[ | dy ml | npl Iqdmyn bny shwh [ 

2. [ ]..2 bys tlwph’ L. .[ 

3. [ ieee k 

4. [ ]m’th[ 

5 Ll ]ds[r° 

6. mw[ JA 

7. wrwh ns[mwhy hsbwnwhy lhwwn| 

8. Ulmyn [ 
10. 
II 
12. wmdynn ..[ 
13. wyhrbwn t.[ ].m[ | whmln ytbyn dy 1.[ 
14. myn yswpwn t.[ ]Jmn [ |bbn yhrbn kwl 7ln yhk{wn] 
15. yt.[ 
16. [ leet |. wkl[h]n_ytbnwn Kyryn “whdh 
17. Alp glh [ | yswodh ‘lwhy ysdwn ht?h whwbth 
18. [ ]..[ ]Adwh[y ]. qdyS w<yry[n |m’mr 
1g. [ *|mrw ‘lwhy [ 
20. [ |... ].6 mf | pwn 
a1. [ ].zh 


There is one further fragment (no. 3) on which Starcky reads 
.|mglyn|. 
III. TRANSLATION®*! 


Col. I: two... of the hand. [ ial ] it lef[t] a mark 
from [ like] *barley [and] lentils on [ |? and tiny 
marks on his thigh [ . After tw]o ycars he knows this from 
that... .4In his youth he will become like [ like a ma]n 
who does not know anyth[ing, until] the time when ‘he shall 
become skilled in the three books. ®[’Th]en he will become wise 
and will be endowed with disc[retion |]... visions to 


21 Restorations are indicated by square brackets []; parentheses () 
indicate words added for the sake of a smoother translation. 
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come to him upon [his] knees. 7And with his father and with his 
forefa[th]ers... [ ] life and old age; (and) with him there 
will be counsel and prudence ®[and] he will know the secrets of 
man. And his wisdom will go forth to all the peoples, and he 
will know the secrets of all living things. ®[A1]1 their calculations 
against him will come to naught, although the opposition of all 
living beings will be great.1° [But] his [cal]culations [will suc- 
ceed] because he is the Elect of God. His birth and the (very) 


spirit of his breath 4[ | his [cal]culations will exist for- 
ever. [ i eco i Ba | ] calcu[lation] 

Col. IZ: 3 ] which. [ ] fell to the east. Children of 
perdition(?) [ el |]... (was) evil. The lentil(?) 
..— J (J  Jtocomel Jf] 
fle[sh] §[ |] ‘and the spirit of [his] breath [ his 
calculations will exist] *forever [ ie ec | | 
12and cities... [ ] #8and they will lay waste... [ i 
eel ] and with dwelling which... [ ] #4waters 
will cease... [ ] from [ |... will devastate (the) 
gates(?). All these will co[me] }°[ i aoa ]. and all of 
[th]em [ and] upon it they will base its foundation. Its 
sin and its guilt }8/ Tegel in] hi[s] breast [ i 
a Holy One and Watcher[s ] a saying 19[ ]. they 
have [sp]oken against him. 

20] ] = ] 


IV. COMMENTARY 


The preserved text introduces us to a description of a new- 
born child, as it were, in medias res. In the lines best preserved a 
description is given of the qualities of this child: of his health 
and his growth, of his intelligence and his wisdom, of his long 
life and his old age. His favoured position and the success of his 
plans seem to be ascribed to the fact that he is an ‘Elect of God’. 
Since the first lines of what is called Col. I are not really the 
beginning of the text, 1t 1s impossible to say for certain to whom 
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all this is ascribed. But it is to be noted that there is no mention 
in the text of an Anointed One, a Messiah; nor is it even cer- 
tain that the phrase ‘Elect of God’ is to be understood in a 
messianic sense. | 


Col. I 


The first three lines of Col. I seem to describe certain physical 
characteristics of the child. 

1. dy yd’ trtyn: “Two ? of the hand.’ In the context triyn could 
refer to the fem. pl. swmn, ‘marks’, a word now lost, but which 
would have been at the end of the preceding column. Starcky 
reads dy yd’ trtyn ’[w|kmh, ‘de la main (au nombre de) deux; 
noire (est une marque et.. .]’. The text 1s so broken, however, 
that the last word, while not impossible, is highly questionable. 
The letters kmh could be the interrogative ‘how’ (cf. 1QapGn 
20:2). 


swmh sb[q| mn [ |: ‘It left a mark from [ |” The 
only word which is certain here is swmh, ‘a mark’. Quite un- 
likely is the form suggested by Starcky for the end of this line, 
5m[q]mq, ‘red, reddish’. With what would it agree? The syntax 
of smgmq S‘rth is almost impossible, unless one supposes that the 
latter word is masc. despite its fem. form. J. Garmignac (op. 
cit., 210) has also questioned whether the traces of the letters 
correspond to s‘mqmq; he prefers to read (w)Swmgyn s‘ry’, (‘et) 
roux (seront) les cheveux’. This makes more sense, but no 
justification is given for the form swmgyn; the adjective 1s 
normally written either saméq or simmiiq: cf. 1QapGn 21:17 
(ym? smwgq’, “the Red Sea’), 18 bis. Cf. G. Dalman, Aramdisch- 
Neuhebrdaisches Handworlerbuch (Géttingen: E. Pfeiffer, 1938) 
293. There is the further problem of the reading of s‘yr’; see 
below. The reading s56[q] mn does not help much in the context, 
but at least it deserves some consideration. If it has any point, 
then Carmignac’s suggested comparison of the child with David, 
as the ‘rejeton de David’, has little basis. The word swm’ also 
occurs as swm’ in later Aramaic, whereas in Hebrew the form is 
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Swmh. It is difficult to be certain therefore of the exact form of 
the initial sibilant. 


2. Sth [w]tlwphyn: “Barley and lentils.’ Just what such a 
phrase is doing in a description of the bodily features of a new- 
born babe is a good question. Starcky read the beginning of this 
line thus: S“7t[h w|tlwphyn ‘I [... .], taking rt[h] with the end of 
the preceding line. Aside from the fact that s‘r’, ‘hair’, 1s 
normally masc. in Aramaic (cf. 1QapGn 20:3), the collocation 
of the consonants s‘r (whatever the ending is!) with twphyn 
would seem more naturally to suggest ‘barley’. Hence we take 
s‘rh as fem. sg. absol. in a collective sense. For the collocation 
tlphn with s‘rn, see AP 2: 4, 53 3: 5, 6. Most likely the mention 
of ‘barley and lentils’ here is part of a comparison; the marks 
on the body of the infant resemble barley and lentils. The 
reference is probably to moles; this meaning is attested for 
Swmh in rabbinical literature. 


3. wswmn zwyrn ‘1 yrkth: ‘And tiny marks on his thigh.’ The 
form zw‘yrn is fem. pl. absol. of the qutai] (diminutive) type, 
‘very little’. 

[bir tri] yn Snyn dn mn dn yd‘ .. .: ‘After two years he knows 
this from that.’ The restoration of the lacuna is conjectural, 
being suggested only by the context of growth. It is complicated 
by the reading of the last word. At the end of the line Starcky 
read wd‘h tlyh, and he understood snyn earlier in the line to 
mean ‘teeth’. He translated the line thus, ‘[bien rang]ées sont 
les dents les unes par rapport aux autres, et (sa) science sera 
élevée’. Whatever one thinks of snyn as ‘teeth’ (a possibility 
scarcely to be excluded), the translation of wd‘h tlyh is impossi- 
ble. Starcky had to insert sa (‘his’) in parentheses. 

J. Carmignac (op. cit., 211) correctly realized that the first of 
these two words should be read as yd‘; but his reading yd‘ 
[Ap]lyh is likewise improbable. He translates the phrase: ‘il 
saura parler distinctement’. He adds the justification that ‘after 
having spoken of teeth, it is normal enough for one to think of 
mentioning the distinctness of diction’. Carmignac explains 
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hplyh as the causative of ply, “parler distinctement’. This mean- 
ing is attested for Hebrew, but we fail to find this causative 
usage in Aramaic. There is the further problem of the causative 
in A- in Qumran Aramaic, which is otherwise unattested. 
Moreover, the use of the infinitive as a complement without / 
should be justified from more contemporary texts than the 
Palestinian Talmud. 

The phrase seems to indicate a growth in the child’s know- 
ledge, in particular his power to distinguish and discern. If it 
refers to this, perhaps the length of time of ‘two years’ will be 
questioned, as such a length might imply something other than 
the infant’s great powers of intellect, which the context would 
seem to suggest. But the fragmentary context hinders further 
conjecture. 

4. b’lymwth lhwh ...: ‘In his youth he will become... .” As 
the third word Starcky read kityS, ‘like (something) sharpened’, 
and referred it to the child’s acuity of intellect. /tyS would then 
be pass. ptc. of Jt, ‘polish, sharpen’. J. Garmignac questions 
this reading and prefers klyys, ‘like a lion’. But is such an ortho- 
graphy (a doubled y) ever found in Qumran Aramaic? Hebrew 
knows the form Jays, ‘lion’. When the word turns up in Late 
Aramaic (especially in the Targums; cf. Ez 19:2), it becomes 
léta (with ¢, not £); cf. Arabic laythu". Once again, this under- 
mines Carmignac’s speculation which compares the new-born 
child with a lion, as in Gn 49:9. The allusion to 1 Sm 17: 34-36 
is too far-fetched to be treated seriously. 

[k’n]ws dy I’ yd‘ md‘[m ‘d| ‘dn dy[_y \nd‘ tlit spry :‘Like aman who 
does not know anything, until the time when he shall become 
skilled in the Three Books.’ The source of the child’s extra- 
ordinary knowledge and wisdom is thus indicated. There is no 
problem with the reading of [k’n]ws dy I yd‘. Starcky preferred 
to read md‘[n], a Palmyrene form which means the same as 
md‘[m], because he thinks that the space is too small for m. Cf. 
CIS 2.3912, 1, 5 and 3959 for the form. Our reading of the end 
of line 4 1s based on a phrase in the Aramaic description of the 
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New Jerusalem published by M. Baillet; see 2Q24 4:19 (‘d ‘dn 
dy, followed by a verb). J. Garmignac was independently 
tempted to read this, but believes that the PAM 43,591 photo- 
graph reveals the last letter to be zayin, not yodh. I am not as 
confident about this as he is, and prefer to read dy. At the end 
of line 4 Starcky read md‘[n] mn ‘dn rz [m]nd‘ tltt spry’, translat- 
ing, ‘rien du temps du secret de la science des trois livres’. J. 
Carmignac, however, prefers to read dy I’ yd‘ md‘ ‘[d] ‘dn rz 
[m]nd‘ ..., translating, ‘qui n’a pas la connaissance, j[usqu’] au 
temps du secret de [la con]naissance des trois livres’. ‘Theoretic- 
ally, either of these restorations and interpretations is possible, 
but the piling up of so many construct states is improbable. 
Nor is it likely that both md‘ and mnd‘ would be used within the 
same phrase. In my interpretation. “rst yd‘ is participial and 
the form ynd‘ is imperfect (cf. Dn 2:9, 30; 4:14; 1QapGn 2:20). 

Starcky understood the reference to the Three Books as an 
allusion to the mystery involved in the manifestation of the 
Elect of God. He accordingly suggested that the books were of 
eschatological, and perhaps even of astrological, character. He 
rightly rejected the identification of them with the three parts 
of the OT, the Térah, Nebi’?im, and Ketébim (see Sirach, Pro- 
logue 1). J. Garmignac, however, believes that the spr hhgy 
(=seper ha-h°gi, ‘the book of Meditation’) is one of them (see 
1QSa 1:7; CD 10:6; 13:2), and asks whether the AZanual of 
Discipline and the Damascus Document might not constitute the 
other two. This would be a plausible suggestion, if we were sure 
that this text were actually a sectarian document, 1.e., one com- ~ 
posed in the interests of the theology of the Qumran sect. But 
since Essene tenets are notoriously absent from certain Qumran 
texts and these could be of extraneous authorship, one always 
remains uncertain in this matter. For instance very little Essene 
theology is found in the Genesis Apocryphon. 

The Three Books are probably apocalyptic, and not specific, 
real books; rather they allude to such writings as the ‘books of 
the living’ (Enoch 47:3), the book of man’s deeds (Ps 56:9; Dn 
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7:10; Enoch 90:17) and the ‘heavenly tablets’ (Fubzlees 30:22; 
Enoch 81:1-2) to which the Intertestamental Literature often 
makes reference. See R. H. Charles, APOT 2,216. Note too that 
the phrase yd‘ spr is found in Is 29:11-12 in a context dealing 
with heavenly revelation contained in a sealed scroll. In any 
case, the Three Books (specific since spry is emphatic) are at 
least holy and heavenly (see Enoch 103:2; 108:3~7). These are 
the source of the newborn child’s knowledge, wisdom, and 
acquaintance with the secrets of men and of all living things. 

6. [B’]dyn y‘rm wyd* sw[kl’]: ‘Then he will become wise and 
will be endowed with discretion.’ Though w’dyn is found in Ezr 
5:5, the more normal compound form of ’dyn at this period is 
b’dyn (see Dn 2:14, 35, 46; etc.; 1OapGn 1:3, 13, 19; 20:21322: 
2,18). Carmignac rest ..,w]|b’dyn, but gives no parallels for it. 
Our restoration yd‘ sw[Kl’], lit., “he will know discretion’, is based 
on2 Chr2: 11 (yédée* sékel ubinah). Since the full writing of a short 
u in a closed syllable is well attested in Qumran texts, whereas 
it is apparently avoided for a short 2, the form sukld is preferred 
to the other possibility, szk/d. The phrase expresses the child’s 
growth in wisdom and spiritual qualities. Cf. Lk 2:47, 52; Prv 
8:12. 


[ ]snhzwn: Or perhaps hzyn. In the first case the word 
would be ‘visions’ (fem. pl. absol. of hzwh); in the second, the 
masc. pl. ptc. ‘seeing’. But how does either fit in with the 
following words? 


lm’th th ‘I ’rkwbt{h]: “To come to him upon his knees.’ The 
only problem in this phrase is to decide whether /h should be 
understood as a sort of ethical dative, or as a directional dative, 
indicating the term of the coming. Starcky understood it as 
ethical, ‘pour aller sur ses genoux’. Cf. 1QapGn 20:2, 6, 34; 
21:6 (?), 8,17, 19. J. Garmignac, however, translates ‘verront 
[=(seront) voyantes] venir a lui sur les genoux’, taking /h as 
directional (cf. Dn 3:2). He gives no justification for the reading 
*rkwbh, nor any indication of his understanding of the last word 
in the line. Does the phrase denote reverence or adoration? 
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7. wh’bwhy wh’[b|htwhy: ‘And with his father and with his 
forefathers’; or ‘among’ (them). The first part of this line sug- 
gests that the child will enjoy an abundant life and an old age 
similar to that of his forebears. Our reading follows that of | 
Starcky, which is better than that suggested by Carmignac: 
wb’byy whl |htwhy, ‘pendant la croissance, pendant ses 
[ |’. He compares the beginning of line 4 with the be- 
ginning of this line, believing that he can discern an enumera- 
tion of four stages of life after youth: ‘Et pendant la croissance 
et pendant ses [ ] et (pendant) [ ] et (pendant la) 
vieillesse’. But the lacunae and the words added in parentheses 
reveal the improbability of this reading. It might be more 
plausible, if one could read ‘pendant sa croissance’, (parallel 
with b‘lymwth); but this would force us back to Starcky’s read- 
ing, which Carmignac rejects. For the form ’bhiwhy Starcky 
refers to G. Dalman, Grammatik, 198, 1. 24. 


[ ] hyn wzqynh: ‘Life and old age.’ Perhaps the lacuna 
should be filled with some word denoting length of life, ’rykyn-or 
*rk (cst. st.); cf. CLS 1.135 (rk hym). The form zqynh does not 
seem to be attested elsewhere. Following hyn (an absol.), it 1s 
probably an absol. sg. fem., meaning ‘old age’. In form it is a 
gatil-at type, resembling ‘¢bidah, ‘work’. See H. Bauer and P. 
Leander, Grammatik des Biblisch-Aramdischen (Halle/S.: M. Nie- 
meyer, 1927) #51j . One would have expected dgynh in this 
phase of Aramaic, but the form of this root with the archaic z 
persists even later. 


‘mh lhl ww|n mlk? w‘rmwm[h] : ‘With him there will be counsel 
and prudence’, 1.e., milkah wa‘armimah. The form of the last 
word is otherwise unattested, but is seemingly related to later 
‘armimit, as Starcky suggested. J. Garmignac (op. czt., 214) be- 
lieves that the description of the child’s spiritual qualities is in- 
spired by Is 11:2. There is not, however, a single quality in Is 
11:2 which is mentioned here in an Aramaic equivalent. 
Though the later Targum Ps-Jonathan does use the word mylk 
for Hebrew ‘ésdah, ‘counsel’, there is no certain indication that 
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the author is suggesting that the new-born child is the scion of 
David. 


8. [w] yd‘ rzy ’ns’: “And he will know the secrets of man.’ If 
Starcky’s reading of the first word is correct, it must be the impf. 
Peal of yd‘ in its assimilated form (yidda‘). With it one should 
compare the restored form in line 5. The phrase seems to be 
parallel to the end of this line, wyd‘ rzy kwl hyy’. It is not easy 
to determine the meaning of the ‘secrets of man’. The phrase 
could be contrasted with the ‘secrets of God’ (1QpHab 7:8; 
1QS 3:23; 1QM 3:9). Possibly one should relate to it the ex- 
pression in Enoch 38:3, ‘the secrets of the righteous’; see also 
58:5. Recall 1QH 1:29, where rzyhm seem to refer to the secret 
thoughts of man. Cf. 1 Cor 2:11; Rev 2:23. Such knowledge 
of the secrets of man is due to the new-born child’s wisdom, of 
which there is mention in the next part of the line. 

whwkmth lkwl ‘mmy’ thk: ‘And his wisdom will go (forth) to 
all the peoples.” The phrase immediately makes one think of 
the wisdom of Solomon, to which both Starcky and Carmignac 
refer (see 1 Kgs 10:2; 5:9-14). Starcky wonders whether there 
is not also a reference to the Servant of Yahweh who is made a 
‘light to the nations’ (Is 42: 1-6; 49:6). In my opinion there is 
not the slightest trace of this motif here. Starcky continues, 
‘Quoi qu’il en soit, Salomon est le type du roi-messie (1 Chr., 
17, 10-14).’ Is he? Cf. E. Lohse, ‘Soloman’, TWNT 7, 459-65. 
We cannot deny that the description of this child—whoever he | 
be—echoes the OT story of Solomon. But this does not im- 
mediately suggest the child’s messianic character. 

wyd* rzy kwl hyy’: ‘And he will know the secrets of all living 
things’ (or ‘beings’). This may again reflect the OT account of 
Solomon’s knowledge of trees, beasts, birds, reptiles, and fish (1 
Kgs 5:13 [Engl. 4:33]). Cf. Wis 7:20. 

g. [wk]wl hsbwnyhwn ‘lwhy yswpw: ‘All their calculations 
against him will come to naught’ or ‘all their plots against him 
will cease.’ Starcky reads yswpw[n]; but although the photos re- 
veal a tear in the skin, there is no certainty that the form was 
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yswpwn. It is apparently the short impf. yswpw. The form which 
Starcky read is the more normal form, but _yswpw must remain 
in this case a sort of lectio difficilior. In any case, the latter form, 
read also by Carmignac, is not to be regarded as a Hebraism. 
If the context were better preserved, perhaps we would under- 
stand the precise modal usage of the short impf. At any rate, one 
should note within two lines the use of r@z and hesbén and recall 
a similar collocation of these words in 1QH 1:29. Though the 
word fsbwn had originally a mathematical or commercial con- 
notation (‘reckoning, calculation’), in this context it apparently 
refers to plots or machinations. Is it a reference to astronomical 
calculations? Starcky thinks so. Cf. Dn 4:30 for the idiom 
swp ‘1. 

wmsrt kwl hyy’ sey thw’: ‘Although (lit., ““and’’) the opposi- 
tion of all living beings will be great.’ This phrase explains the 
‘calculations’ of the preceding. The problematic word is msrt, 
which Starcky translates ‘et la corruption de tous les vivants de- 
viendra grande’, deriving msrt from sry, ‘be corrupt’. This 
would refer to the growing corruption of mankind, an apo- 
calyptic theme. Starcky prefers this meaning to another which 
he had proposed in RB 70 (1963) 502, ‘le chatiment’, from_ysr. 
There is another possibility, a form derived from srr, ‘be re- 
bellious’. In form it could be like mé¢gillat from gill. The form 
Sg” is fem. sg. absol., with a final aleph instead of he. 

bdy bhyr *lh’ hw’ : ‘Because he is the Elect of God.’ This is the 
reason for the success of the new-born child’s future plans. 
Starcky writes, ‘il s’agit de l’élu de Dieu, c’est-a-dire du Messie 
(Is., 42, 1 et 61, 1)’. But this identification is not at all certain. 
True, the word b¢hiri, ‘my Elect One, my Chosen One’, does 
occur in Is 42:13 yet it 1s used of the Servant of Yahweh, who 
is not without further ado a Messiah. In Is 61:1 an anointed 
messenger is mentioned, but he is not called an ‘Elect of God’. 


The title ‘Elect of God’ is not an OT phrase. The closest one 


comes to it is b¢hir YHWH which stands in apposition to b¢gzb‘at 
S@dl in 2 Sm 21:6. But the translation of this phrase is not 
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without its problems, because the text seems to be corrupt. As 
it stands, it would mean, ‘on the hill of Saul, the chosen one of 
Yahweh’. But modern editors emend the text, appealing to the 
LXX, ‘on Gibeon, the mountain of Yahweh’.?22 The OT roots of 
the title ‘Elect of God’ are probably to be found rather in the 
pronominal usage of the singular bhyr, used of Moses (Ps 106: 
23; Méseh behirt), of David (Ps 89:4: karatti berit libthiri, 
nisba‘ti léDdwid ‘abdi), and of the Servant of Yahweh (Is 42:1: 
hen ‘abdi ’etmok-b6, b°hiri rds*tah naps?) ; and in a collective sense 
also of Israel (Is 43:20; 45:4).?8 

Outside of this Aramaic text the title occurs once in the 
plural in a Qumran Hebrew text (1QpHab 10:13: sr gdpw 
wyhrpw bhyry 71, ‘who insulted and outraged the Elect of God’). 
There it is applied to the Qumran community as such.*4 

The title, however, is not found elsewhere in Intertestamental 
Literature. In the book of Enoch a character is referred to as the 
‘Elect One’ in the Parables (section II, cc. 37-71; e.g. 40:5; 
4533-45 49:2, 43 51:3, 53 52:6, 9; 61:5, 8, 10; 62:1). From 
Enoch 45:3, 43 55:4 it is clear that this term has developed from . 
a passage like Is 42:1, for we read of ‘my Elect One’. From such 
passages as Enoch 48:10; 52:4; 62:1, 5, it is apparent that the 
title ‘the Elect One’ was used interchangeably with ‘Son of 
Man’ and ‘his Anointed’. These passages suggest that “the Elect 
One’ was a title given to someone regarded as a Messiah. R. H. 
Charles is certainly of this opinion.*5 But there is a problem 
connected with these references to which I have already 


22 The LXX actually reads kai exéliasomen autous t6 kyrid en Gabaon Saoul 
ekletous kyriou, ‘and we shall hang them up to the Lord in Gibeon of Saul 
(as) chosen ones of the Lord’. The LXX takes eklektous with autous, revealing 
an underlying bhyry Yhwh, which may be due to a dittography. As the MT 
stands, bhyr Yhwh must refer to Saul. 

23 The plural usage can also be found: Ps 65:9, 15, 22; Ps 105:6, 43; 
106:5; 1 Chr 16:13; Sir 46:1. These refer either to Israel or to Yahweh’s 
faithful ones in Israel. 

24 Cf. 1O pHab 9:12, where bhyrw is used of the Righteous Teacher; and 
5:4 where bhyrw = bhyryw. 

25 See APOT 2, 184-5. 
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alluded: the fact that the ‘Elect One’ is found only in that part 
of Enoch which is as yet unattested at Qumran. Indeed, J. T. 
Milik is of the opinion that section II, “The Parables’ (or 
“Similitudes’), is “probably to be considered the work of a Jew 
or a Jewish Christian of the first or second century A.D., who re- 
utilized the various early Enoch writings to gain acceptance for 
his own work and gave the whole composition its present form’. 6 
- But in any case the formula is not quite the same as that found 
in this Aramaic text, and we should therefore not conclude too 
hastily to the messianic character of the latter. 

muldh wrwh nsmwhy [ ]: ‘His birth and the (very) spirit 
of his breath. . . .” Supply something like ‘are blessed’ or ‘are 
from God’. The latter suggestion is not impossible in the light 
of 10 2842:11 (’m ywlyd [71] ?[t] hmsyh, “if [or ‘when’] God begets 
the Messiah’),?? for it is clear that the idea of the divine beget- 
ting of an Anointed One is not an impossible notion for an 
Essene in the 1st century a.D. The phrase rwh nsmwhy creates 
little difficulty; its redundancy is derived from OT parallels 


26 Ten Years of Discovery in the Wilderness of Judaea (SBT 26; London: 
SCM, 1959) 33. See further J. Albertson, ‘An Application of Mathematical 
Probability to Manuscript Discoveries’, JBL 78 (1959) 133-41; H. E. 
Robbins, ‘Comments on a Paper by James Albertson’, JBL 78 (1959) 347— 
50; P. Grelot, op. cit., 42-50. 

27 This is the reading of D. Barthélemy in DJD 1,110. Since the text is 
not perfectly preserved, there was some hesitation at first about the reading 
of ywlyd. In fact, Barthélemy translated it as if it were ywlyk (following a 
suggestion of J. T. Milik). However, further investigation of the skin of the 
text convinced others that ywlyd is the correct reading. Cf. F. M. Cross, Jr., 
The Ancient Library of Qumran (Anchor A 272; Garden City: Doubleday, 
1961) 88, n.67 (which now differs from his main text on p. 67); J. M. 
Allegro, JBL 75 (1956) 177, n. 28; J. Starcky, op. cit., 61, n. 1. See further 
M. Smith, ‘“‘God’s Begetting the Messiah” in 1QSa’, NTS 5 (1958-59) 
218-24; R. Gordis, “The “Begotten Messiah” in the Qumran Scrolls’, VT 
7 (1957) 191-4. O. Michel and O. Betz, ‘Von Gott gezeugt’, Judentum, 
Urchristentum, Kirche: Festschrift fiir Foachim Jeremias (BZNW 26; Berlin: 
Tépelmann, 1960) 3-23; ‘Nocheinmal: “Von Gott gezeugt’”’, NTS 9g 
(1962-63) 129-30; E. Lohse, ‘Huios’, TWNT 8, 361-3. Cf. the confident 
remarks of T. H. Gaster, The Scriptures of the Dead Sea Sect (London: Secker 
and Warburg, 1957) 39, n. 13. 
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such as Gn 7:22 (niSmat ri@h hayyim) and Jb 34:14, where the 
breath of man is regarded as derived from God. Cf. Is 11:4 
(rith s¢patdyw); 1Q28) 5:24. On the absence of waw before 
mwidh, cf. 1QapGn 20:3, 4, 5. 


The crucial word in this broken phrase is mwldh. At first 
sight one would be tempted to read the line thus: bdy bhyr 7lh’ 
hw’ mwldh, ‘because the Elect of God is his begotten one’. The 
word mwldh would then be the pass. ptc. Aphel of yd. But even 
though mwid is found in Mishnaic Hebrew in the sense of “issue, 
descendant’ (= méléd; cf. M. Jastrow, Dictionary, 742), ap- 
parently also in 1Q27 1 1 5 (mwldy ‘wlh, ‘descendants of 
iniquity’), and looks like the masc. form of the OT méledet (Lv 
18:9; Gn 48:6), it is unattested in Aramaic. We know of no 
instances of the pass. ptc. Aphel in Qumran Aramaic. Again, 
the suffix on mwldh, referring to God, would be strange. J. 
Carmignac (op. cit., 215) also wants to exclude this meaning, 
because it seems to contradict the context, presenting as be- 
gotten of God a person who is ‘[like a ma]n who does not know 
anything’. 

At any rate, it seems preferable with Starcky, Dupont- 
Sommer (RB 71 [1964] 298-9) and Carmignac to take mwldh as 
meaning ‘his birth’. It is a magtal form of the root _yld, and the 
noun in this sense is well attested both in Hebrew (cf. 1QH 3: 
11; 12:8; 4Qastr 2:8 [77S 9 (1964) 291-4]) and in Aramaic. 
Carmignac, however, reads bdy bhyr *lh’ hw’ mwldh, translating, 
‘parceque sa naissance est choisie de Dieu’. He begins a new 
sentence with what follows, ‘le vent de son souffle... .’. 
He rejects Starcky’s interpretation, which we follow, because 
mwld, ‘birth’ (even in the astrological sense of ‘théme de 
géniture’) can scarcely be coordinated with ‘the spirit of his 
breath’ to form together the subject of the following 
sentence. Moreover he thinks that although dhyr is used as a 
noun in Hebrew and can be applied to an individual (4Q pIs¢ 
1:3, ‘dt bhyrw; 1QpHab 9:12; 4O pPs37 1:5; 2:5) or to the 
collectivity of the Qumran community (passim), and even to 
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celestial beings (1QM 12:5), it is and remains a ptc. in Ara- 
maic. He appeals to 1QapGn 22:6 (gbryn bhyryn lqrb, ‘men 
chosen [i.e. suited] for war’). It is certainly used there in its 
participial sense. But one cannot escape the fact that the normal 
understanding of bhyr 7h’ is ‘Elect of God’, a construct chain 
which means indeed ‘chosen by God’. Cf. the OT phrase berik 
Yhwh (Gn 24:31; 26:29). Given the immediately preceding 
context which refers to a person, the most natural explanation 
is to regard this title as applied to the person. After all, the 
expression does occur elsewhere in Qumran literature, even 
though in Hebrew and used in the plural of members of the 
Qumran community (see 1Q pHab 10:13 [bhyry 71]).*8 


There is the further question whether mwildh is used in an 
astrological sense. Granted that the Hebrew counterpart 
hmuwld does occur in 4Qastr in a sense that may be such, it is 
still not certain that this meaning is intended here.?® It seems 
rather that the author is giving reasons why the ‘plans’ of the 
new-born child will prosper (?); among them is the fact that he 
is the ‘Elect of God’ and his birth and the (very) spirit of his 
breath are under divine influence. The fact that both co- 
ordinated nouns (mwldh wrwh nsmwhy) end in pronominal 


suffixes suggests that they are to be taken together. 


11. [h]sbwnwhy lhwwn I‘imyn: ‘His calculations will exist for- 
ever.’ Or it is possible that some predicate adjective preceded 
this phrase. On [‘lmyn, see below 2:8 and 1Q23 20:3; also Dn 


2:43 3:93 5:10; 6:7, 22, 27. 


28 See the text of 4QarP above (p. 134), where lbhyr is hardly used in a 
participial sense. Perhaps the expression bhyry smym, applied to celestial 
beings in 1QM 12:5, should also be considered, for the last word (smym) 
may simply be a surrogate for ‘God’. The plural use of bhyr 7] supplies the 
Palestinian Semitic background for the NT phrase eklektoi (tow) theou which 
is used of Christians in Rom 8:33; Col 3:12; Ti 1:1. This plural, however, 
has little to do with the specific use of bhyr Ih for an individual—which is our 
real problem in this Aramaic text. 

29 See J. M. Allegro, ‘An Astrological Cryptic Document from Qumran’, 


JSS g (1964) 291-4. 
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Col. IT 


1. npl lgdmyn: ‘Fell to the east.’ Starcky translates this phrase 
thus: ‘tomba aux temps anciens’, and alludes to the fall of the 
angels (Gn 6:1-4). The broken context makes it almost im- 
possible to be sure; but the absol. state would seem to call for 
‘east’ rather than “former times’. 

bny Shwh: ‘Children of perdition’, lit., ‘of (the) pit’. We are 
not sure that the fragment bearing these words is rightly placed. 
The phrase makes no sense here. Starcky compares the Hebrew 
bny hsht (GD 6:15; 13:14) and ’nsy hsht or sht (1QS 9:16, 22). 
Aramaic Sahwd is apparently the equivalent of Hebrew Sahat. 

7. wrwh ns[mwhy|: The traces of the letters here suit the 
phrase which is found in 1:10. Starcky, however, reads wrwh 
bsr[?], ‘et Pesprit de la chair’, comparing 1QH 13:13; 17:25. 

8. l‘lmyn: Starcky excludes this reading, which alone is ac- 
ceptable in my opinion. He reads /‘lywn, but senses the difh- 
culty, noting that it occurs only with 7] preceding it (1QapGn 
12:17; 20:12, 16; 21:2, 20; 22:15, 116bis.-21). See above 
I:1I. 

13. wyhrbwn: ‘And they will lay waste’, apparently 3 pl. 
masc. impf. Aphel of 7b. Starcky translates ‘et seront détruits’. 

whmln ytbyn: Starcky reads whmln ytbn, and translates only: 
‘et par des paroles . . .’. The phrase is too damaged for any 
plausible interpretation. 

14. myn yswpwn: ‘Waters will cease’, i.e., 3 pl. masc. impf. 
Peal of swp (cf. 1:9). Starcky, however, translates, ‘les eaux 
augmenteront’, regarding the root as ysp, and comparing 
yswpwn with ykwlwn of 1QapGn 20:19. He appeals to the 
explanation of E. Y. Kutscher (Scripia hierosolymitana 4 [1958] 
13). The latter regards ykwlwn as ‘entirely “un-Aramaic”’ 
(=yklwn). It looks like a Hebrew pausal verb form.’ yswpwn, 
however, may only represent the full writing of an otherwise 
reduced vowel (=vyikk4liin); cf. 1QS 1:16 y°bwrw, 4:4 y‘rwkw, 
5:17 ysqwdw; see J. T. Milik, RB 67 (1960) 41. In my opinion 
yswpwn is the erdinary form of the impf. of swp. Cf. Ap 21:1; 
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4Ezr 6:24; Assump. Mos. 10:6; Pss Sol. 17:21; T.Levt 4:1.The 
cessation of flood-waters is an apocalyptic motif. 

bbn yhrbwn: This reading is far from certain; Starcky read 
bmn instead of our bdn. 


16. wkl[h|n ytbnwn k'yryn: ‘And all of them will be as in- 
telligent as Watchers.’ Starcky links the last word in the line 
with this phrase, translating, ‘et tous ceux-la comprendront, 
comme les Veilleurs, son oeuvre’. He thus makes ‘wbhdh the 
direct object of the reflexive ythnwn, which, while not impossible, 
may not be necessary. For ‘the Watchers’, cf. 2:18; Dn 4:10, 
14, 20; 1QapGn 2:1, 16; CD 2:18; Jub 4:15; T. Reuben 5:6-7; 
T. Naphtali 3:5; Enoch 12:2-3; 20:1; 39:12-13. They represent 
a class of angelic beings, sometimes identified with archangels, 
sometimes with the fallen angels. See R. H. Charles, The Book 
of Enoch or 1 Enoch (Oxford: Clarendon, 1912) 6. 

‘whdh hip qih: “His deed instead of his voice. . . .” Perhaps this 
refers to the exemplary conduct of the new-born child. His 
action is to be contrasted with his words. 


17. yswdh ‘lwhy ysdwn: ‘And upon it they will base its founda- 
tion.” Starcky read yswrh ‘lwhy ysrwn, “ils lui infligeront son 
chatiment’; but J. Garmignac has also independently recog- 
nized that _yswdh must be read here (op. cit., 216). 


18. gdys w‘yryn: ‘A Holy One and Watchers.’ See above 2:16. 
Note the compound occurrence also in Dn 4:10, 14, 20. 


V. CONCLUDING GENERAL REMARKS 


The text which J. Starcky has published certainly presents a 
fragmentary portion of a prediction or pronouncement about a 
new-born child. Comparing it with other horoscopic material 
still to be published, Starcky calls this text ‘astrologique’. 
However, we find in it no reference to stars or to signs of the 
Zodiac which might suggest its horoscopic nature. That it has 
parallels in Graeco-Roman physiognomic literature is likely, 
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and perhaps this would be a truer designation of its literary 
form. For the text describes the temperament and character of 
the child from its outward appearance. The text is of interest in 
that its predictions of the qualities of the child provide an extra- 
biblical parallel for the utterances of the old man Simeon in the 
Lucan Infancy Narrative, “This child is marked for the rise and 
the fall of many in Israel, to be a symbol that men will reject, 
and thus the thoughts of many minds will be laid bare’ (2: 34- 


35)- 

But we find even greater difficulty in Starcky’s designation of 
this text as messianic. Granted that the idea of God’s begetting 
the Messiah is not impossible for the Qumran community (see 
1QSa 2:11-12), nevertheless one must ask whether the title, 
‘Elect of God’, immediately refers to a Messiah. Starcky thinks 
so. But since this title is never found in the OT, and one can 
only appeal to the pronominal expression, ‘my Chosen One’, 
one must face the fact that the latter is used not only of David 
(Ps 89:4), of the Servant of Yahweh (Is 42:1), but even of 
Moses (Ps 106:23). In the NT it is applied to Jesus (Jn 1:34), 
who happens to be the ‘Messiah’. But this represents the usual 
NT piling up of titles with which we are all familiar. 


Given such hesitation about the messianic character of this 
fragmentary text, I would like to make a different proposal. In 
the Intertestamental Literature there is a certain fascination 
with the birth of Noah. His birth is quasi-miraculous, his 
radiance fills the whole house with light like the sun; he stands 
in the hands of the midwife, and speaks with the Lord of up- 
rightness. The fascination with his birth is in part due to the 
late Jewish speculation about the so-called ‘Fallen Angels’ of 
Gn 6:1-4, for the Noah story begins in Genesis immediately 
after this enigmatic passage. Elaborate descriptions of the 
character of Noah were composed. We should recall the ‘Noah 
Apocalypse’ in Enoch 106-8, Jub 4-10; the fragmentary text in 
the Genesis Apocryphon, col. 2; 1Q79 fr. 3; and Josephus, Anti- 
quittes 1, 3, 1-9, +#72-108. Another text from Cave 4, as yet 
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unpublished, also deals with the wondrous birth of Noah, and 
even gives the baby’s weight.?° 

Given such material, the question arises whether we are not 
really dealing with another text belonging to the Noah litera- 
ture of late Judaism. There is certainly no phrase in the two 
fragmentary columns which cannot be understood of Noah. 
Wis 10:4 implies that Noah was saved from the deluge because 
of his wisdom: ‘When the earth was deluged because of him, 
Wisdom again saved the upright man, steering him with a 
cheap piece of wood.’ Noah’s wisdom would be hailed in col. 1, 
line 8 of this Aramaic text. Nowhere else, however, in this 
Intertestamental Literature is Noah referred to as the “Elect of 
God’. The closest one comes to any title of this sort is found in 
Josephus, who, speaking in general of the patriarchs and their 
long lives, gives as the reason for it: ‘in the first place, they were 
beloved of God (theophileis)’ (Ant. 1, 3, 9, 4106). If Josephus 
could say of Noah that he was theophilés, then the author of this 
Aramaic text could conceivably call him the ‘Elect of God’. 
Much of the vocabulary of this text can also be found in Enoch 
106-8, ‘secrets’, ‘books’, ‘sin’, ‘destruction’, ‘waters’, etc. The 
mention of the child who would enjoy long life and old age after 
the fashion of his father (Lamech, who lived 777 years accord- 
ing to Gn 5:31 [MT]) and his forefathers takes on meaning, if 
it refers to Noah. Cf. Josephus, Ant 1, 3, 7, #98, géras kat biou 
mékos homoton tois tachion eperchomenon. Again, the mention of the 
‘Holy One and Watchers’ (2:18, 16) recalls the occurrences of 
these figures in col. 2 of the Genesis Apocryphon which deals with 
the birth of Noah. They are otherwise unknown in any passage 
of Intertestamental Literature dealing with a Messiah.*? 

The upshot of all this is to question Starcky’s identification of 
this text as messianic, and to suggest that its pertinence to other 


30 See J. T. Milik, Ten Years, 35. 

31 Ts it not possible too that the ‘eighth’ who is an ‘Elect’, according to the 
papyrus fragment 4QarP, is a reference to Noah? See 2 Pt 2:5, ‘except for 
Noah, the preacher of uprightness, the eighth’. 
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literature concerned with the birth of Noah be given some con- 
sideration. If it is not messianic, then it can scarcely be used to 
fill out the picture of Qumran messianic expectations in the 


Herodian period.” 


32 See also I. D. Amusin, ‘“Izvrannik Voga’’ b Kumranskich tekstach’, 
VDI 1 (92, 1955) 73-0. 


3 


THE STORY OF THE DISHONEST 
MANAGER (LK 16:1-13)* 


There are few passages in the Synoptic Gospels more puzzling 
than the well-known story about the Dishonest Manager (or 
Unjust Steward). Summer after summer Christians used to hear 
it read as the climactic Scripture message in the liturgy of the 
eighth Sunday after Pentecost (Lk 16:19), and usually came 
away wondering’ what it was all about. Commentators have 
often discussed its meaning, and what some have proposed has 
not always been enlightening. Preachers have isolated sen- 
tences of it for sermons on extraneous topics, often without 
attempting to analyse the story itself. Over thirty years ago the 
noted French exegete, Pére M.-J. Lagrange, O.P., wrote of it: 
‘I admit that it is not easy to preach on this subject, because 
many people imagine that only an edifying story can be told in 
church.’ Whether a clear and definitive explanation of this story 
will ever be arrived at is hard to say. But there is a growing 
consensus of opinion about various features of 1t which will 
always have to be respected. It is my purpose to try to distil 
this consensus from some recent studies of the story, and to 
support an interpretation which, I believe, sheds most light 
on this puzzling episode. 

An initial difficulty—which must be recognized—was caused 
by the liturgical isolation of this story from its Gospel context. 
Such a difficulty 1s associated with many of the Gospel episodes 
taken over into the liturgy, where they acquire a certain setting 


* Originally published in TS 25 (1964) 23-42. 
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not native to them. The proper understanding of the story will 
only be had when it is considered in its own Gospel setting. 
Secondly, an added difficulty is often encountered with Gospel 
passages used in the liturgy, because past practice has often 
been cavalier in abridging episodes and suppressing important 
verses. A classic example of this was found in the no longer used 
Last Gospel of the Roman Mass, where only the first fourteen 
verses of the prologue of John’s Gospel were read and the im- 
portant ending in vv. 15-18 was omitted. Liturgical usage also 
abridged the story of the Dishonest Manager, using only vv. 1-9, 
although the account itself is actually four verses longer. But 
since the Lucan story is made up of a parable and a multiple 
conclusion, the result of the abridgment was the adoption of 
only the parable and a part of the conclusion. The relation of the 
conclusion to the parable itself created a major difficulty in the 
understanding of the Lucan story as a whole. The liturgical 
abridgment eliminated some of this difficulty, but enough of the 
Lucan conclusion remained to complicate the task of anyone 
who would preach a homily on the story. 


THE GENERAL LUCAN CONTEXT 


The story of the Dishonest Manager forms part of the Lucan 
narrative of Jesus’ journey to Jerusalem (9:51-19:27). It is 
found in the specifically Lucan ‘travel account’, that extended 
insertion Of additional material (Lk 9:51-18:14) which the 
Evangelist had made into what he had otherwise taken over 
from Mark. This artificial, literary report of what Jesus said and 
did on his way to Jerusalem from Galilee comes from two 
different sources of Gospel traditions: Q (the source for those 
episodes common to him and to Matthew) and a private source 
(peculiar to Luke alone).! The story of the Dishonest Manager 


1 This analysis of the story of the Dishonest Manager is based on a modi- 
fied form of the Two-Source theory of the Synoptic problem, similar to that 
proposed by J. Levie, J. Schmid, A. Wikenhauser, etc. For further details 
concerning it, the Q-material common to Mt and Lk, the latter’s ‘travel 
account’, the literary tendencies of the individual Evangelists, see A. 
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belongs to the latter, being found only in Luke. It is an isolated 
account of a parable uttered by Jesus which Luke has made part 
of his ‘travel account’. 

In the immediate context of chapter 16 there are two stories 
about riches, separated by sayings of Jesus derived from various 
contexts. Vv. 1-13 relate the story of the Dishonest Manager, 
told to the disciples; vv. 19-31 tell the story of Dives? and 
Lazarus. Both of these stories are parables about riches, a sub- 
ject of no little importance in the third Gospel. But the two 
stories are separated by isolated logia (or sayings) on Pharisaic 
hypocrisy (16:14-15), on John the Baptist (16:16), on the Law 
(16:17), and on divorce (16: 18).4 A similar combination of two 


Wikenhauser, New Testament Introduction (New York, 1958) 209-53; A. 
Robert and A. Feuillet, Introduction a la Bible 2 (Paris, 1959) 233-95; A. H. 
McNeile, An Introduction to the Study of the New Testament (2nd ed.; Oxford, 
1953) 59-91; P. Feine—J. Behm, Einleitung in das Neue Testament (12th ed., 
by W. G. Ktimmel; Heidelberg, 1963) 11-44. 

2 Since the recent publication of the oldest Greek text (P’°) of Luke’s 
Gospel in Papyrus. XIV-XV: Evangiles de Luc et Jean: Tome I, XIV: Luc 
chap. 3-24; Tome II, XV: Jean chap. 1-15 (ed. V. Martin and R. Kasser; 
Cologny-Genéve, 1961), should we continue to call the rich man by the 
usual Latin appellative, Dives? His name appears in this gnd—3rd century 
Greek text as Neués. This puzzling name seems to be a scribal abbreviation 
of Nineués, the rich man’s name recorded in the ancient Coptic (Sahidic) 
translations of Lk, i.e., ‘Nineveh’. See my article, ‘Papyrus Bodmer XIV: 
Some Features of Our Oldest Text of Luke’, CBQ 24 (1962) 170-9; cf. H. 
Cadbury, ‘A Proper Name for Dives’, JBL 81 (1962) 399-402. 

8 See X. Léon-Dufour, in Robert-Feuillet, op. cit., 251; J. Dupont, Les 
béatitudes (Bruges, 1958) 52, 212-17, 320-5. 

4 Though the story of the Dishonest Manager is addressed to the disciples, 
the following saying is uttered in the hearing of the Pharisees; they have 
listened to ‘all this’ (tauta panta). The latter expression might seem at first to 
refer to the preceding story (16:1-13); and as used by the Evangelist in his 
account, it does. But one must not insist on such connections between 
episodes when it is a question of their setting in the life of Jesus itself. For 
this reason the attempt of R. Pautrel to interpret the parable together with 
vv. 14-15 is misleading and has found little support; see ‘“‘Aeterna taber- 
nacula” (Luc, XVI, 9)’, RSR 30 (1940) 307-27.—Moreover, vv. 16-18 
represent the combination of three isolated sayings. The first of them (16: 
16) is a key verse in Luke’s theology, expressing the significance of John the 
Baptist (see H. Conzelmann, The Theology of St Luke [tr. G. Buswell; New 
York, 1961] 22 ff.; W. Wink, John the Baptist in the Gospel Tradition [SNTS 
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parables separated by independent sayings is found in Lk 12: 
13-37 (the parable of the Rich Fool, 12: 13-21; logia, 12:22— 
34; the parable on watchfulness, 12:35~-37). There is another 
connection between the two parables in chapter 16 and chapter 
12. The parable of the Rich Fool teaches the folly of the pursuit 
of riches and of the belief that one is secure in the possession of 
wealth. The story of the Dishonest Manager admonishes 
Christians about the prudent use of riches (the parable) and 
the danger of slavish servitude to them (the conclusion). The 
first of the immediately following independent logia (16: 14-15) 
characterizes the money-loving (pfilargyrot) Pharisees as men 
enmeshed in such servitude and unable to judge by any other 
standard than that which is an abomination in the sight of God. 
And shortly thereafter the story of Dives and Lazarus follows. 
There is, further, an extrinsic connection of this teaching on 
riches in chapter 16 with the foregoing parable of the Prodigal 
Son (15:11-32), which deals with the improper use of wealth. 
In its Lucan context, therefore, the story of the Dishonest 
Manager forms part of a group of instructions on the use of 
wealth. 


THE GOSPEL STORY ITSELF 


1 Jesus said to the disciples: “There was a certain rich man who 
had a manager, and he heard complaints that this man was squander- 
ing his property. 2 So he called him and said: “‘What’s this I hear 
about you? Prepare for me an account of your management; you 
can’t be manager around here any longer.” 3 Then the manager 
said to himself: ““What am I going to do? My master is taking my 
job as manager away from me. I am not strong enough to dig; I’m 
ashamed to beg.—4 Ah, I know what I’ll do, so that when I lose 
this job, I'll be welcome in people’s homes.” 5 He summoned his 
master’s debtors one by one. He said to the first of them: ““How much 
do you owe my master ?”’ “One hundred jugs of olive oil,”’ was the 
answer. 6 He said to the man: “Here, take your note; sit down and, 


Monographs 7; Cambridge, 1968] 51-7). It really has, however, nothing 
to do with vv. 14-15 or vv. 17, 18. All three verses (16-18) have counter- 
parts, if not strict parallels, in Mt in different contexts (Mt 11:12-133 5: 


18; 5:32). 
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hurry, write one for fifty.” 7 Then he said to another debtor: “(How 
much do you owe?” He answered: “‘A hundred bushels of wheat.” 
Again he said: “‘Here, take your note and write one for eighty.” 
8a And the master approved of that dishonest manager because he 
had acted prudently.’ 

8b For the children of this world are more prudent in dealing 
with their own generation than the children of light are. g I tell you, 
make friends with the wealth of dishonesty, so that when it gives 
out,® you will be welcomed into everlasting tents. 

10 The man who is trustworthy in little things is also trustworthy 
in what is big; and the man who is dishonest in little things is also 
dishonest in what is big. 11 If, then, you are not trustworthy when 
handling the wealth of dishonesty who will trust you with the wealth 
that is real? 12 And if you are not trustworthy when handling what 
belongs to another, who will give you what is your own? 

13 No servant can serve two masters; either he will hate the one 
and love the other, or he will be devoted to the one and despise the 
other. You cannot serve both God and wealth. 


THE LUCAN CONCLUSION TO THE PARABLE 


In analysing the story of the Dishonest Manager, the reader 
must learn to look at it as a parable to which several concluding 
verses of diverse origin have been added by the Evangelist. This 
analysis represents the consensus of opinion among Protestant 
and Catholic scholars who have studied the story on Form 
Critical methods. Though it is a matter of debate among them 
just where the parable ends, no one denies the obvious con- 
flated nature of the story as a whole and the traces of the com- 
pilatory process that produced it. 

Where does the parable end? According to R. Bultmann, W. 
Grundmann, J. Jeremias, A. R. C. Leaney, H. Preisker, W. 


5 The preferred reading of the Hesychian recension is eklipé (3 sg.), ‘it 
gives out’, referring to mamonas. The inferior reading of the Koine tradition 
is eklipéte (2 pl.), ‘you give out’ (=die), and is the source of the Latin cum 
defeceritis. 

§ “Your own’ (hymeteron) is the reading of Sinaiticus, P’5, Alexandrinus, 
Codex Bezae, Koridethi, the Latin and Syriac versions; it is preferred by 
Aland, Merk and Bover. But Nestle and Kilpatrick read ‘our own’ (héme- 
teron), the lectio difficilior, which is however less well attested (Vaticanus, 
Origen). 
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Michaelis, etc., it consists only of vv. 1-7. In v. 8 ho kyrios (‘the 
master’) is interpreted as Jesus and vv. 8-13 are further com- 
mentary put on his lips. Others would include v. 8 in the 
parable (so D. Buzy, J. M. Creed, A. Descamps, J. Dupont, A. 
Loisy, L. Marchal, T. W. Manson, K. H. Rengstorf, J. Schmid, 
etc.). In this interpretation ho kyrios is usually said to be the 
master of the parable itself (and different explanations are pro- 
posed). Still other commentators would include even v. g in the 
parable (so D. R. Fletcher, P. Gaechter, J. Knabenbauer, 
M.-J. Lagrange, W. Manson, A. Riicker, and most of the older 
Catholic commentators—many of the latter did so because they 
felt bound by the liturgical form of the story and were generally 
reluctant to adopt Form Critical methods of analysis). This last 
view has so many problems connected with it that it is generally 
abandoned today. 

In my opinion 16:1-8a constitute the parable proper, and 
vv. 8b—13 represent the added Lucan multiple conclusion. In 
including the first part of v. 8 in the parable, we are following 
the view of B. Weiss, F. Tillmann, B. T. D. Smith, W. O. E. 
Oesterley, L. M. Friedel, J. Volckaert, P. Samain, etc. The 
main reason for doing so is that without v. 8a the parable has 
no real ending. From the beginning the reaction of the master 
to the manager’s conduct is expected; it is finally given in v. 8a: 
‘and the master approved of that dishonest manager because he 
had acted prudently.’” In this view ho kyrios is the same as the 
master in vv. 3, 5.° It also is the most natural reading of the first 


? This division has been well worked out by F. Tillmann, ‘Zum Gleichnis 
vom ungerechten Verwalter. Lk 16, 1-9’, BZ g (1911) 171-84, esp. 177 ff. 

8 J. Jeremias (The Parables of Jesus [tr. S. H. Hooke; London, 1958] 33) 
argues that the absolute use of ho kyrios refers in some instances in Luke’s 
Gospel to God, but in all others (18 times in all) to Jesus. Consequently, 
Jeremias along with many others (J. M. Creed, E. Klostermann, W. 
Grundmann, K. H. Rengstorf, J. Schmid, etc.) understand ‘the master’ in 
v. 8a as Jesus. In this they appeal to the sense of v. 8b, which almost certainly 
reflects a statement of Jesus and seems out of place in the mouth of the master 
of the parable. These writers also appeal to Lk 18:6, where an observation 
of ho kyrios is recorded, who cannot be anyone else but Jesus. And in 18:8 
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part of the verse. To interpret ‘the master’ as a reference to 
Jesus is unexpected, anditis reallyread back into the first partof 
the verse only by reflection on its second part and the change of 
subject in v. 9. The change of subject, however, in v. 9 seems 
precisely to lend support to the view that ‘the master’ in v. 8a 
refers to the one in the parable. It is clear that the ‘TP of v. 9 
(‘I tell you’) can refer only to Jesus. So the first part of v. 8 is 
still part of the parable. 

Moreover, v. 8b is not part of the original parable at all. J. 
Jeremias has pointed out how out of place it is on the lips of the 
master of the parable.® It actually reads like a generalizing 
commentary on the parable: ‘the children of this world are 
more prudent in dealing with their own generation than the 
children of light are.’ While the Palestinian origin of this part 
of the verse finds support in interesting Essene parallels,1° the 


there follows a similar introduction of a saying by legd hymin (see 16:9).— 
However, the situationin chap. 16 is not the same as that in chap. 18. ‘There 
is an earlier mention of kyrios in 16:3, 5, whereas there is nothing similar in 
Lk 18. Moreover, in Lk 12:42, although the first instance of the absolute 
use of ho kyrios refers to Jesus, the second one is generic and does not refer to 
him at all, as is commonly recognized by commentators. The attempt to 
distinguish two different meanings for ‘the master’ in 16:8a is artificial. 
A. Descamps (“La composition littéraire de Luc XVI 9-13’, NovT 1 [1956] 
47-53) would have us believe that in Luke’s source ho kyrios referred to 
Jesus, but in Luke’s Gospel he has been identified with the master of the 
parable. No reasons, however, have been proposed for this distinction. For 
a more recent attempt to explain ho kyrios as referring to Jesus, see I. H. 
Marshall, ‘Luke xvi. 8 —Who Commended the Unjust Steward?’ 77S 19 
(1968) 617-19; H. Drexler, ‘Miszellen: zu Lukas 16: 1-7’, ZNW 58 (1967) 
286-8. (On p. 288, n. 8, the author calls my attempt to interpret the 
manager’s action after he has been reported to the master in a more favour- 
able light than it is usually understood ‘aussichtslos’. But he does not bother 
to justify this estimate of it.) 

® The Parables of Fesus, 33. 

10 ‘The children of this world’ (hoi huioi tou aidnos toutou) may be areflec- 
tion of the Qumran expression kl bny tbl (CD 20:34). More pertinent is the 
expression ‘children of light’ (tous huious tou photos), which was found only in 
Jn 12:36; 1 Thes 5:5; Eph 5:8 until the Qumran scrolls were discovered. It 
is now seen to be a favourite Essene designation for their community of the 


New Covenant. See 1QS 1:9; 2:16; 3:13, 24, 25; 1QM 1:1, 3, 9, 11, 13. 
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saying preserved here represents an independent logion of Jesus 
which has been joined to the parable (either by Luke or his 
source). For it follows strangely on v. 8a, and indeed on the 
whole preceding parable. 

When the Lucan conclusion to the parable is studied, the 
traces of its compilation in the Greek text are not hard to find. 
Let us work backwards, beginning with v. 13. First of all, 
though Lk 16: 1-12 is without any real Synoptic parallel, 16:13 
is paralleled in Mt 6:24, where the context is that of the Sermon 
on the Mount and entirely unrelated to such a parable as this 
one. This verse alone, then, in the whole story of the Dishonest 
Manager is derived from the Q-material, and has been added 
to the otherwise peculiarly Lucan material. Secondly, vv. 10- 
12 form a unit describing the trustworthy (pistos) servant and 
comparing him with one who is not. The adjective pzstos is the 
catchword bond linking the three verses.12 The subject of these 


The peculiar dualistic character of the expression is well known. It is not 
found either in the OT or in rabbinical literature. While the contrast of 
light and darkness is almost a natural figure for good and evil, and is found 
in the OT, the division of all humanity into two groups so designated is 
unknown outside of the Qumran literature and the NT. This is one of the 
reasons for maintaining that the expression is not just part of the general 
Palestinian intellectual climate of the first century a.p. See H. Braun, 
‘Qumran und das Neue Testament’, 7Ru 28 (1962) 186-7; P. Benoit, 
‘Qumran et le Nouveau Testament’, VTS 7 (1960-61) 276-96, esp. 289-90. 

11 Note too the change of vocabulary. The parable itself concerns a 
‘manager’ (otkonomos), but the conclusion mentions a ‘servant’ (otketés). This 
points to a different original context for 16:13, preserved neither in Lk nor 
in Mt. It is not at all certain that Lk has borrowed the saying from the 
Matthean tradition, as A. Descamps (op. cit., p. 52) would have it. Another 
indication of its isolated character is given by the fact that it is used in the 
Coptic Gospel according to Thomas (ed. A. Guillaumont, H.-Ch. Puech, G. 
Quispel, W. Till, Y. ‘Abd-al-Masih; New York, 1959) Log. 47: ‘Jesus said: 
It is impossible for a man to mount two horses and to stretch two bows, and 
it is impossible for a servant to serve two masters, otherwise he will honour 
the one and offend the other.’—Cf. J. Dupont, Les béutitudes, 107-13. 

12 The adjective pistos echoes the fuller expression in Lk 12:42, ho pistos 
oikonomos ho phronimos, ‘the faithful, prudent manager’. It is in such an ex- 
pression that one finds the link between the two characteristics of the ser- 
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verses is responsibility in handling wealth (or lack of it). It has 
only an extrinsic connection with the parable of the Dishonest 
Manager, the point of which is rather another characteristic of 
that man. This unit of three verses, then, records an instruction 
on responsibility, which is really extraneous to the parable, but 
which draws out of it some further implications. When the 
verses are scrutinized more closely, v. 10 is seen to be a de- 
velopment of Lk 19:17, or at least a reflection of it. This verse 
occurs in the parable of the Minas: ‘Congratulations! You are 
a good slave! Because you were trustworthy in a small matter, 
you shall have authority over ten cities.*13 The verse is more 
at home in that parable. Lk 16: 10 reflects, therefore, a genuine 
tradition, but it has been attached to a different story of a 
manager; here it has become the basis of a developed unit of 
three verses.14 Thirdly, the joining of the vv. 10-13 to v. g is due 
to another catchword bond, maménas (‘wealth’).1° Three sayings, 


vants in the parable (prudence) and the conclusion (trustworthiness). Cf. 
1 Cor 4:2. 

131k 19:17 is actually Q-material, having a parallel in Mt 20:21, 23. 
This fact may point to a different original context. 

14 Bp A. Descamps, the rector of the Catholic University of Louvain, has 
suggested (op. cit., pp. 49-52) that vv. g-12 are a secondary Lucan con- 
struction. V. 9 would have been composed by Luke with vocabulary drawn 
from the parable proper (16:1—8) and from the isolated saying of 16:13; v. 
10 would have been composed on the basis of Lk 12:42 and 19:11-27; and 
so on. While such an analysis is not absolutely incorrect, it encounters 
several telling difficulties, not the least being that vv. 10-12 seem to have 
been composed in Aramaic because of the play on maménas and pistos (see 
note 15 below). In this respect the critique of J. Dupont (Les béatitudes, pp. 
109-10) is to be noted. None of the reasons brought forth by Descamps are 
sufficient to exclude the less radical possibility that vv. 10-12 represent 
genuine sayings of Jesus derived from another context. 

15 Maménas is the Greek form of the Hebrew mamén or Aramaic maménd. 
Though unknown in OT Hebrew, the word has turned up in the Qumran 
literature (1QS 6:2; 1Q27 1 ii 5; CD 14:20 [in the last two instances it 
occurs only in very fragmentary contexts]). There is, however, another 
Qumran expression, which does not use mdmén, but hén hdm4s, ‘the wealth of 
violence’ (tQS 10:19), which is close in sense to the Lucan ‘wealth of 
dishonesty’ (16 :9).—The etymology of maémén is uncertain, butit is commonly 
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dealing with mammon (16:9, 11, 13) and the responsibility or 
slavish involvement that it entails, are joined together as a 
multiple conclusion to the parable.1® (The connection of v. 8a 
with 8b has always been problematic, and has been discussed 
above.) 


For these reasons—all of which match the general patterns of 
the recording of Jesus’ parables in the Synoptic tradition!?— 
the unity of the story of the Dishonest Manager should not be 
stressed. 


THE MEANING OF THE PARABLE ITSELF 


As A. Descamps notes, there is nothing against the attribution 
of the parable to Jesus himself.18 Like many of the other parables 
used in the Gospels, its historical basis in the life of Jesus him- 
self offers no difficulty. One may wonder why it should be called 
a parable, since it lacks the usual introduction which states the 
comparison. But this is not the only parable of this sort; at the 
end of the chapter the story of Dives and Lazarus is similar, but 


explained as derived from the root ’mn (‘to be firm’; causative: ‘to trust 
in, believe’). Mamén (<ma’mén) would, therefore, designate that in which one 
puts one’s trust. If this is correct—and vv. 10-12 seem to suggest that it 
is—the play on the words mamonas and pistos is obvious. See F. Hauck, 
‘Mamonas’, TDNT 4, 389-90; J. Dupont, Les béatitudes, 109-10; A. M. 
Honeyman, ‘The Etymology of Mammon’, Archivum lingutsticum 4/1(Glasgow, 
1952) 60-5.—Commentators have often related Luke’s phrase to the 
rabbinical expression mamén disqar, ‘wealth of deceit’. But this expression has 
a far more pejorative sense than Luke’s, suggesting ill-gotten gains or 
wealth that has been amassed at the expense of justice. In Luke’s 
usage, however, the word designates the tendency that wealth has to make 
men dishonest. Distracting men from the service and devotion of God, it 
enslaves them in a pursuit of itself and ends in making them dishonest. 

16 The reasons given by A. Descamps (op. cit., 49-50) for the Lucan con- 
struction of 16:9 are not impossible; they are better than his analysis of vv. 
10-12. 

17 See J. Jeremias, The Parables of Jesus, 20-88; C. H. Dodd, The Parables 
of the Kingdom (rev. ed.; New York, 1961) 1-20; R. E. Brown, The Parables 
of the Gospels (Paulist Press Doctrinal Pamphlet; New York, 1963). 

18 Op. cit., 48. 
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only in the Codex Bezae is the latter explicitly called a parable 
(expen de kat heteran parabolén, ‘and he proposed another parable’). 

In trying to determine the main message of the parable (16: 
1—8a), certain crucial questions have to be answered. Four of 
them may be singled out: (1) In what way was the manager dis- 
honest? (2) What was the Palestinian economic situation be- 
hind the parable? (3) Why does the master praise the manager’s 
actions? (4) What is the point of the comparison in the 
parable? 

(1) In what way was the manager dishonest? This may seem 
like a simple question, but in many ways it is fundamental to 
the understanding of the whole parable (and the subsequent 
conclusion). From the outset of the parable the manager is 
accused?® of having squandered his master’s property. We are 
not told in what way he did this, and it is really immaterial. 
The manager neither subsequently denies the accusation, nor 
tries to defend himself, nor even attempts to beg off (as the 
slave does in Mt 18:26). So a reason is already found in the 
accusation why he could be called ‘the dishonest manager’ (ton 
otkonomon tés adtkias, 16:8). 

But is not this last description of him due rather to his con- 
duct subsequent to the accusation and the master’s decision to 
call for an inventory? After all, this description does not occur 
until v. 8a, and might seem to suggest this. The answer to this 
question depends on whether the manager’s subsequent con- 
duct was wrong or not. A very common interpretation of the 
parable so understands it: he summoned the debtors and sug- 
gested to them to falsify their receipts or notes. This was a 
further dishonest act. Such an interpretation, however, has 
always encountered the difficulty of explaining how the master 
(either the master of the parable or Jesus) could commend such 


19 The verb diebléthé could mean ‘was calumniated, was accused falsely’ 
(as in 4 Me 4:1; Josephus, Ant. 7, 11, 3 §267) of having squandered the 
property. But this meaning does not suit the context. ‘The manager does not 
try to defend himself, and his subsequent conduct would be illogical if he 
had not been guilty. 
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a corrupt manager and hold him up for instruction and ex- 
ample to Christians. In this interpretation, according to which 
the subsequent conduct of the manager is also flagrantly dis- 
honest (though the text does not say so), the description of him 
in v. 8a is then said to be merited on two counts: (1) for 
squandering his master’s property; (2) for involvement in 
graft. 

In such an interpretation of the parable, commentators 
customarily point out that the master commends the manager 
for his ‘prudence’, not for his dishonesty. This ‘prudence’ is then 
explained as astuteness or cleverness in dealing with his fellow 
men. So it is not the manager’s corruption which is made the 
object of the application, but only general prudence (if the 
parable is understood as ending with v. 7) or prudence in the 
use of money (if v. 8 or v. 9 is included). Or, as J. Jeremias, who 
limits the parable to vv. 1-7, explains it, the parable describes 
a criminal threatened with exposure who adopts unscrupulous 
but resolute measures to ensure his future security. The clever, 

resolute behaviour of the man threatened with catastrophe be- 
- comes an example for Jesus’ listeners. Christians too must be 
aware that they face the crisis of the eschaton.?° 

Yet all of this interpretation presupposes that the manager’s 
subsequent conduct was dishonest and corrupt. But there 1s not 
a detail in the parable text itself which imposes such an inter- 
pretation or clearly intimates that the manager was further in- 
volved in crooked knavery. It is, to say the least, strange that 
the only reaction of the master to the subsequent actions of his 
manager is one of praise for his prudence.?1 Again, there is an 


20 The Parables of Jesus, 34. 

21H. Preisker (“Lukas 16, 1-7’, TLZ 74 [1949] 85-92) believes that the 
sense of the adverb phronimos (16:8a) is different from that found elsewhere 
in the Synoptics (except Mt 14:16b). Elsewhere the adjective phronimos des- 
cribes the person who has grasped the eschatological condition of man (Mt 
7:24; 24:45; 25:2, 4, 8, 9; Lk 12:42). But J. Jeremias (The Parables of 
Jesus, 34) has more correctly noted that the adverb is used precisely in this 
eschatological sense in the parable. The manager stands for the Christian 
confronted with the crisis that the kingdom brings in the lives of men. In 
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interesting parallel in the parable of the Dishonest Judge (Lk 
18:2-8), who ‘neither feared God nor respected men’. The 
judge in this parable merits a description very similar to that of 
the dishonest manager, ho krités tés adikias (‘the dishonest judge’, 
18:6). This description, moreover, is given to him only at the 
end of the parable, even though from the outset of it he is said 
to be unscrupulous—again we are not told precisely in what 
way. He finally yields to the pestering widow to be rid of her; 
but no further dishonest conduct is ascribed to him. In fact, the 
parable was told to teach Christians to ‘pray always and not 
give up’ (18:1, probably a secondary application). The similar- 
ity with the parable of the Dishonest Manager is striking. 
Nothing in the latter, subsequent to the reproach of the master, 
is clearly branded as knavery. 

(2) What is the Palestinian economic situation reflected in the 
parable? According to the usual interpretations, the manager 
who handled the estate of the rich man had charge not only of 
his household but also of his financial affairs. In various trans- 
actions conducted by him (renting of farms to tenants, loans 
against a harvest, etc.) the neighbours contracted debts with the 
master of the estate. The manager kept the accounts of such 
transactions, and the master who lived perhaps in another part 
of the country presumably checked up on the manager from 
time to time. Otherwise he was trusted. He was empowered to 
handle debts and see to their reduction. In the parable the 
manager’s squandering of the property had been reported and 
an account was demanded. Realizing that his situation was 
desperate, he summoned the debtors and in a last act of 
knavery had them change the amounts on the receipts in order 
to ingratiate himself with them against the time when his job 
would be taken away from him. This was a form of graft. One 


the Lucan conclusion of v. 8b (of distinct origin) the comparative phront- 
moterot has a little broader meaning because of the reference to the dealings 
with one’s own generation. But even so, the implied contrast is still between 
those dealings and the reaction to the kingdom. 
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must presume that this was eventually brought to the master’s 
attention. His only recorded reaction is one of admiration and 
praise for the manager’s astuteness. 

However, if there is nothing in the text that clearly labels the 
manager’s subsequent conduct as dishonest, then possibly some 
other economic situation is reflected in the parable. Another 
situation has, in fact, been suggested by a number of writers in 
this century, though it has not been widely adopted. M. D. 
Gibson was apparently the first to propose it in 1903 on the 
basis of modern Near Eastern customs.?? Her suggestion was 
subsequently supported by others.?* But none of these writers 
was able to adduce much evidence for it from antiquity, their 
parallels being drawn from modern Near and Far Eastern 
practices. However, a recent writer has amassed an impressive 
array of data from rabbinical writings and Jewish law to sug- 
gest that the practice was known in antiquity too. He is J. 
Duncan M. Derrett, a reader in Oriental Laws in the Uni- 
versity of London.” 


22 “On the Parable of the Unjust Steward’, ExpT 14 (1902-3) 334. 

23'W. D. Miller, ‘The Unjust Steward’, ExpT 15 (1903-4) 332-4; E. 
Hampden-Cook, “The Unjust Steward’, ibid. 16 (1904-5) 44; P. Gaechter, 
“The Parable of the Dishonest Steward after Oriental Conceptions’, CBQ 12 
(1950) 121-31; C. B. Firth, “The Parable of the Unrighteous Steward 
(Luke xvi. 1-9)’, ExpT 63 (1951-52) 93-5; J. Volckaert, “The Parable of 
the Clever Steward’, Clergy Monthly 17 (1953) 332-41; G. Gander, ‘Le 
procédé de l’économe infidéle décrit Luc 16:5-7, est-il répréhensible ou 
louable?’ VerbC 7 (1953) 128-41. See also G. Chastand, Etudes sociales sur 
les paraboles évangéliques (Toulouse, 1925) 68—75.—Though the same basic 
interpretation is common to all these writers, there are variations in details. 

24 ‘Fresh Light on St Luke xvi. I. The Parable of the Unjust Steward’, 
NTS 7 (1960-61) 198-219; ‘II. Dives and Lazarus and the Preceding Say- 
ings’, ibid., 364-80. Derrett’s competence in the field of Oriental law may 
be presumed; his explanation of the legal and economic background of the 
parable seems well enough supported. However, his flight from conclusions 
generally admitted today about the composition of the Gospels and the 
recording of Jesus’ parables is another matter; few will follow him in his 
views on this subject. The same can be said of the general explanation which 
he proposes for the parable. I have tried to sift from his discussion what 
seems valid for the understanding of the story as a whole. 
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Derrett explains the parable as reflecting the Palestinian laws 
and customs of agency and usury. A duly appointed manager 
acted as the agent for his master and was legally empowered to 
act in his name. His job was fiduciary. But ‘there was no agency 
for wrongdoing’. A criminal act on the part of the manager did 
not necessarily involve the master; and if the latter ordered a 
criminal act, which the manager carried out, the manager had 
to bear the responsibility for it and could not take refuge in 
superior authority. The agent could involve the master in 
transactions with third parties (e.g., tenant farmers, borrowers, 
etc.). But custom permitted him to make a profit for himself, 
which may not have been precisely authorized by the master. 
Though he was not remunerated by his master, he was normally 
compensated for his expenses. In many cases he was a house- 
hold slave, a ben bayit (‘a son of the house’, one born in the 
familia). Incompetence, misuse of discretion, negligence, and 
downright swindling were grounds for reprehension by the 
master and even for the unilateral dismissal of the agent. But 
he could not be sued in court as a debtor. The agent, however, 
could release debts owed to his master, and the latter was ex- 
pected to ratify and abide by such acts. 

In the parable the manager was such an agent. Reported as 
dishonest in his management of the property, he was upbraided 
by the master and was going to be dismissed. The master de- 
manded that he draw up an inventory of the estate and an 
account of his handling of it, so that it could be made over to 
another manager. His social equals, other managers, would not 
welcome him, once dismissed; and since he could not face the 
prospect of hard labour or begging, the crisis forced him to 
build up good will with the general public (the debtors in- 
cluded). In his management of the estate, he had indulged in 
the commonly practised usury of the time. He lent his master’s 
goods or land to fellow Jews at an interest apparently customary 
to the practice of his day, even though unauthorized to do so 
by his master. This was his profit. Such a practice, however, 
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was a violation of the Torah and especially of the Pharisaic, 
rabbinical interpretation of it (see Dt 15: 7-8; 23: 20-21; Ex 22: 
243 Lv 25:36-37). However, asfar as the courts were concerned, 
there were ways of getting around the law. Rabbinical casuistry 
discussed the legality of contracts for loans and the way in which 
they were recorded. For instance, if a receipt or note read, ‘I 
will pay Reuben 7 denarius on the 1st of Nisan; and if I do not, 
then I will pay + denarius annually in addicon’ this was de- 
clared to be usury, and the sum could be recovered in the 
courts by the debtor. However, if the receipt merely said, ‘I 
owe Reuben 10 kor of wheat’, this was declared not to be usury 
in the strict sense (and hence not recoverable), even though the 
borrower had not actually received the equivalent of 10 kor of 
wheat. He may have received only 5 or 8, but was constrained 
by the prevailing customs to write a larger sum on the note, and 
the difference represented the commission for the agent.”° 
-When the parable is read in the light of such an economic 
background, it is understood in a quite different way. The 
manager, in the interests of ingratiating himself with others 
than his master, now that his job is virtually lost, has sum- 
moned the debtors and ordered them to write new notes or 
bonds which represent the real amounts owed to the master.”® 
He returns the old ones, gets new ones, and prepares his ac- 


25 While the rabbinical writings know of this custom of usury and discuss 
various aspects of it, the question inevitably arises about the antiquity of 
this material. Does it really reflect a situation in Palestine in the time of 
Christ? There are certain indications that it does. Josephus, for instance, 
records that when Herod Agrippa I was almost bankrupt (c. A.D. 33-34), 
he borrowed money through an agent Marsyas from a Near Eastern banker, 
who forced Marsyas to sign a bond for 20,000 Attic drachmae, though he 
received 2500 drachmae less (Ant. 18, 6, 3, §157). Perhaps one could also 
appeal to the Murabba‘at texts (18 r 4 [DJD 2, 101]; 114 [DJD 2, 240-1]). 

26 Note that Luke’s text does not speak of falsifying the text or even of 
changing it. Nor do we find the technical expression for cancelling a debt, 
used in the Pap. Flor. I. 61, 65 [a.p. 85]: ekeleuse to cheirographon chiasthénai, 
‘he ordered the receipt crossed out’ (i.e., marked with a chi). All that Luke’s 
text says is that the debtor is to write fifty or eighty, presumably a new 
cheirographon (although the newness of it is not essential to this interpretation). 
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count for the master. ‘The manager has, therefore, merely fore- 
gone his own profit or commission on the transactions. In this 
case his subsequent conduct is hardly dishonest, since he is 
renouncing what in fact was usury. 


(3) Why does the master approve of the manager’s actions? 
The master may well have been ignorant of the precise usurious 
nature of the original transactions; but it is to be presumed that 
he was aware of the custom of managers. Since ‘there was no 
agency for wrongdoing’, and usury was a violation of the 
Mosaic legislation, the master could hardly have authorized it. 
There was the duty of releasing the debts of distressed fellow 
Jews. While the master might have tried to claim the usurious 
gains from the debtors, since the receipts were written to in- 
clude them, there was nothing to prevent him from releasing 
them from what they did not really owe him in terms of the 
main transaction. If, therefore, his manager reduced the debts 
by eliminating the usurious gain without the knowledge of the 
master, he would have been expected to approve and ratify 
such an act subsequently. This was apparently what he did in 
effect, when ‘he approved of the dishonest manager’. The 
master was not cheated of anything that was really his. He com- 
mends the prudence of the manager in foregoing his profits to 
win favour with the debtors and others in view of the impend- 
ing dismissal. While the verb epénesen directly expresses praise 
for the manager’s prudence, it may also reflect the official act 
of approval or ratification of the reduction of the debts and the 
elimination of the usury. 


(4) What is the point of comparison in the parable? The 
conclusion in v. 8a states the important element of the par.ble: 
‘The master approved of that dishonest manager because he 
had acted prudently.’ His prudence in the face of the crisis that 
was before him is commended; it is not just prudence in general, 
but rather his prudent use of material wealth with respect to it. 
He used his wealth (the profits that were coming to him) to 
ensure his future in view of the crisis. In this interpretation the 
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full eschatological nuance of the adverb phronimés is thus 
brought out, for the Christian situation is one dominated by a 
need for decisive action. The dishonest manager has become 
the model for Christians, who are expected to grasp the dramatic 
situation of the kingdom and the crisis that it brings into the 
lives of men. It is a situation which calls for a prudent use of 
one’s material wealth. In this there is a connection between this 
parable and those of the Rich Fool and Dives and Lazarus. 

Is there even a slight allegorization of the parable? Modern 
students of the parables, who have followed A. Jiilicher, A. T. 
Cadoux, C. H. Dodd, and J. Jeremias, tend to restrict the 
meaning of the Gospel parables to one point. Such a position was 
a reaction against the hyperallegorization of the parables prac- 
tised in the interpretation of them for centuries. More recent 
writers, however, have questioned—and rightly so—the ‘strait 
jacket’ exegesis of the parables which has since developed.?’ In 
some cases there may have been at least a second point of com- 
parison, or even more. Can or should this be admitted for the 
parable of the Dishonest Manager? 

A. Descamps speaks of the slight allegorization of the images 
in the parable. ‘Jesus could scarcely utter this parable without 
making perceptible a slight allegorical nuance in the images— 
such as that of the master demanding an account from his 
manager (God calling man to judgment), of the haste with 
which the manager sets to work (the urgency of the present 
situation for the disciple)... .’?8 Such a restricted use of allegory 
can be admitted, but any further allegorization of it would have 
to be carefully scrutinized and would have to remain within 
known Gospel modes of thought and expression. Above all, the 
tendency to anachronism would be inadmissible. 


27 See P. Benoit, RB 55 (1948) 598; R. E. Brown, ‘Parable and Allegory 
Reconsidered’, NovT 5 (1962) 36-45 (reprinted in New Testament Essays 
[Milwaukee, 1965; London 1966] 254-64); and more recently D. O. Via, 
Jr., The Parables: Their Literary and Existential Dimension (Philadelphia, 1967) 
13-17, 155-62. 

28 Op. cit., 48-9. 
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THE MEANING OF THE LUCAN MULTIPLE CONCLUSION 
TO THE PARABLE 


The Lucan conclusion, which begins with v. 8b and ends with 
v. 13, should be understood as three further lessons which are 
drawn from the parable. In a sense, they are inspired allegoriza- 
tions of the parable, exploiting its various aspects. However, 
since the material is more than likely derived from other con- 
texts, as already pointed out, the conclusion is much rather the 
result of conflation than mere allegorization. C. H. Dodd is 
undoubtedly right when he looks on these verses as ‘notes for 
three separate sermons on the parable as text’.2® In other 
words, Luke records three different ways in which the early 
Church moralized the parable. The first sermon is outlined in 
vv. 8b—9, where a further eschatological lesson on prudence is 
drawn from the parable. In the parable itself the dishonest 
manager by his prudence was the model for Christians facing 
the crisis which the coming of the kingdom has brought into 
their lives. The first conclusion rather equates the manager 
with the children of this world. Both of them are more prudent 
than the children of light; 1.e., the manager and the children of 
this world manifest a prudence in their dealings with one 
another which is greater than that manifested by the children 
of light.2° The second sermon is found in vv. 10-12, drawing a 
_lesson of responsible management of what is entrusted to one. 
The eschatological nuance disappears in this application; the 
emphasis is shifted rather to day-by-day responsibility and 
fidelity. There are three points: the contrast of responsibility 
in the little and big things of life; the contrast of responsibility 
in handling the wealth of dishonesty*! and real wealth; the 


29 Parables of the Kingdom, 17. 

80 Some might prefer to distinguish v. 8b and v. g into two distinct ap- 
plications. This is possible, since v. 8b and v. 9 are distinct in origin. How- 
ever, they do have a common eschatological reference and both seem to 
concentrate on the need of prudent, decisive action in ‘the children of 
light’. 

31 See note 15 above (pp. 169-70). 
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contrast of responsibility in handling the goods of another and 
one’s own. Finally, the last sermon, which really has nothing to 
to with the parable, sums up a general attitude toward wealth 
(or mammon). If a man allows himself to get involved in the 
pursuit of it and reduces himself thereby to a slavish servitude, 
he cannot serve God. Mammon becomes almost a god itself. 

When the story of the Dishonest Manager is analysed along 
lines such as these, it is seen to have a certain intelligibility. The 
analysis is complicated, because of the conflation present in the 
story. But this interpretation has the advantage of reckoning 
with the separate elements of it and of interpreting them in their 
own right. At the same time, there is seen to be a unity in it 
all, which was what the inspired Evangelist was striving for in 
uniting the disparate elements in his ‘travel account’. When the 
story is analysed in this fasion, there is no need to invoke irony 
as the key to the interpretation of the passage. This has often 
been suggested®? but has never been very convincing. 


HOMILETIC CONSIDERATIONS 


The preacher who would present the Gospel of the Dishonest 
Manager would do well in his homily to recall the general 
Lucan context of the passage (that this is but one of the Lucan 
stories inculcating a Christian attitude towards riches). 
Secondly, he would do well to explain to the congregation 
the distinction between the parable itself (16:1-8a) and the 
multiple conclusion (16:8b-13), with its further lessons 
which the inspired Evangelist draws from the parable. 
Thirdly, a brief exposé of the Palestinian economic situation 


32 See J. F. McFadyen, ‘The Parable of the Unjust Steward’, ExpT 37 
(1925-26) 535-9; R. Pautrel, ‘‘‘Aeterna tabernacula”’ (Luc, XVI, 9)’, RSR 
30 (1940) 307-27; J. A. A. Davidson, ‘A ‘“‘Conjecture’”’ about the Parable 
of the Unjust Steward (Luke xvi, 1-9)’, ExpT 66 (1954-55) 31; H. Clavier, 
‘L’ironie dans l’enseignement de Jésus’, NovT 1 (1956) 3-20, esp. 16-17; 
G. Paul, ‘The Unjust Steward and the Interpretation of Lk 16, ¢”,” Theology 
61 (1958) 189-93; D. R. Fletcher, ‘The Riddle of the Unjust Steward: Is 
Irony the Key?’, JBL 82 (1963) 15-30. 
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reflected in the parable would clear up most of the 
obscure phrases in the story. This would enable the preacher to 
drive home the main point of the parable (as explained above). 
Finally, a brief explanation of any of the added applications 
would be in order. It should be obvious that a homily based on 
this Gospel pericope is going to be mainly informative and ex- 
pository; the moralizing tendency of the preacher would have 
to be curtailed in this case. 

To bring this long discussion to a close, we can recapitulate 
the essentials by presenting the Gospel text in the following 
form. 


The Parable Proper 


1 Jesus said to the disciples : ‘There was a certain rich man (the owner of 
an estate) who had a manager (a servant empowered to handle the 
household and financial affairs of the estate; he could contract loans 
in the name of the master, had to keep the accounts, and could even 
liquidate debts), and he heard complaints (literally, ‘“‘he [the manager] 
was accused”’, but we are not told by whom; it need not have been 
by the debtors) that this man was squandering his property (through 
negligence, swindling, incompetent use of discretion, etc.). 2 So he 
called him and said: “‘What’s this I hear about you? Prepare for me an 
account of your management (i.e., give Me an inventory and prepare an 
account of the debtors and what they owe me; the purpose of this 
account is to prepare for the transfer of management to a new man) ; 
you can’t be manager around here any longer (the master has decided to 
dismiss the servant).’’ 3 Then the manager said to himself (soliloquy) : 
‘“‘What am I going to do? My master is taking my job as manager away from 
me. I am not strong enough to dig (as a servant trained to a ‘white- 
collar’ job, he knows that he cannot endure the life of a labourer 
accustomed to hard, physical labour); I’m ashamed to beg.—4 Ah, I 
know what I’ll do, so that when I lose this job, I'll be welcome in people’s 
homes’ (literally, ‘I have known [an aorist expressing decision] what 
I shall do, that when I am removed from management they will 
receive me into their houses.’ The third plural verb is indefinite, 
since no persons have yet been mentioned to whom it might refer. It 
is a Semitic way of paraphrasing the passive.—His decision is to 
take means to secure his future.). 5 He summoned his master’s debtors 
one by one (i.e., those with whom he had transacted various ‘‘deals’’). 
He sacd to the first of them: ““How much do you owe my master?’ (It should 
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not be presumed that he does not know how much was owed. His 
question is part of the dramatic presentation of the story.) “One 
hundred jugs of olive oil’? (literally, ‘one hundred baths of olive oil’. 
Since the Hebrew measure ‘bath’ equals between eight and nine 
gallons, this really represents an amount closer to a thousand 
gallons), was the answer. 6 He said to the man: ‘‘Here, take your note 
(literally, ‘receive your written statement’, the IOU or cheirographon 
[‘bond’] originally written by the debtor expressing what he owed 
to the master), sit down, and, hurry, write (one for) fifty (i.e., write a 
new IOU for the real amount of the debt owed to the master, now 
minus the interest originally demanded by the manager. Fifty baths 
of oil are the manager’s commission. The exorbitant rate [100% ] 
should not be pressed too literally, for high figures are characteristic 
of Jesus’ parables.33 The rate is exorbitant to drive home the real point 
in the parable; no one is expected to take the figures seriously.). 
7 Then he said to another debtor: ““How much do you owe?” He answered: 
**A hundred bushels of wheat’ (literally, ‘a hundred kor of wheat’, which 
is a considerable sum, since the Hebrew kor equals roughly ten to 
twelve bushels in our metric system. Again, a more realistic modern 
equivalent would be a thousand bushels of wheat, cut down to eight 
hundred.). Again he said: ‘Here, take your note and write (one for) eighty 
(The manager gives up his claim to twenty-five per cent commission). 
8 And the master approved of that dishonest manager (Since the dishonesty 
is to be understood as the squandering of the master’s estate, reported 
in v. 2, this description of the manager is not to be regarded as de- 
rived from his conduct subsequent to the master’s calling him to task. 
The master’s approval or praise commends the manager for having 
made prudent use of the resources that were his in the situation. 
There is also the nuance that he gave his approval to the reduction 
of the debts.), because he had acted prudently (i.e., he had sized up the 
urgency of the situation, and in this he becomes the model for 
Christians, who should face up to their eschatological situation). 


The Lucan Conclusion 


8b For (The Greek conjunction hot: [“because’] introduces a 
further lesson drawn from the parable; it is a redactional suture 
joining to the parable itself a Lucan reflection, based on the words 
of Jesus.) the children of this world (See note 10. The children of this 
world are contrasted with the children of light [ =Christian disciples]. 
The manager is now equated with them. Their shrewdness in their 


33 See J. Jeremias, The Parables of Jesus, 22. 
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dealings with one another becomes an example of the shrewdness 
which should characterize the Christian disciples in their endeavours 
to enter the kingdom.) are more prudent (The nuance of prudence in 
the face of the eschatological situation is not completely lost here, 
for this is the frame of reference for the Christians’ activity. But they 
are compared to the children of this world in their dealings with their 
own generation. In this conclusion, therefore, the word phronimos 
takes on a further nuance.) zn dealing with their own generation than the 
children of light are. 9 I (Jesus, the Master) tell you, make friends with the 
wealth of dishonesty (i.e., use prudently the wealth that you have to 
insure your status when the eschaton arrives. It does not mean that 
Christians are to make use of ill-gotten gain; the expression is 
pejorative and expresses only the tendency of wealth as such. It 
tends to lead man to dishonesty.), so that when it gives out (i.e., when 
the crisis has come), you will be welcomed into everlasting tents (i.e., 
probably into heaven. The expression ‘everlasting tents’ is not found 
in the OT, nor in rabbinical writings, but appears first outside of 
Luke in 2 Esdras 2:11 [grd c. A.D.].34 The saying seems to be in- 
culcating a prudent use of wealth in view of one’s future—eschato- 
logical—status. The expressions seem to be modelled on v. 4 of the 
parable.). 10 The man who is trustworthy in little things is also trustworthy 
in what 1s big (Note that this second application has switched from the 
eschatological situation of the manager and his prudence in face of 
the crisis to the day-by-day fidelity in responsible positions. This and 
the next two verses comment not on the subsequent conduct of the 
manager, for which he was praised as prudent, but rather on the 
idea of what was expected of him by his own master, when he first 
gave him the job.). 11 Jf, then, you are not trustworthy when handling the 
wealth of dishonesty, who will trust you with the wealth that 1s real (The 
contrast is between that which is material wealth and that which is 
spiritual.) ? 12 And if you are not trustworthy when handling what belongs 
to another, who will give you what is your own (Material wealth is treated 
as something that does not belong to man; his real wealth is some- 
thing that is truly part of himself. If he is not trustworthy in handling 
the former, how can he trust himself in the disposition of the 
latter?) ? 

13 No servant (the Greek word here is ozketés, a more general ex- 
pression than ozkonomos, ‘manager’) can serve two masters ; either he will 
hate the one and love the other, or he will be devoted to the one and despise the 


$4 For an entirely different interpretation of this phrase, see R. Pautrel, 
op. cit., 319 ff. 
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other (The third application made on the parable. It is only loosely 
connected with it, and really is linked more closely to the preceding 
vv. 10-12. Devotion to wealth is not compatible with devotion to 
God; that is why wealth is called the mammon of dishonesty [16:9].). 
You cannot serve both God and wealth. 


At the beginning of this article I mentioned a growing 
consensus of exegetical opinion about this Gospel story. I 
hope that I have made it clear that this is a consensus about 
the composite nature of it. Unfortunately, the same consensus 
is not found about the interpretation of it. ‘The understanding 
of the parable which I have presented, however, has the ad- 
vantage of giving an intelligible and coherent meaning to the 
whole. It is not, moreover, without some foundation. 

In the new arrangement of Scripture readings for a three- 
year liturgical cycle of Sundays, it was wise to adopt the whole 
story of the Dishonest Manager (16:1-13) and not just the old 
liturgical form of it. In no case should it have been simply 
omitted—just because it is difficult to explain or preach about. 
With the adoption of the full text, the multiple Lucan con- 
clusion is in the liturgy with its perennially valid message for 
the edification and instruction of God’s People in this twentieth 
century.*®° 


35 The new Gospel for the 25th Sunday of the Year, year C, is Lk 16: 1-13; 
the shorter form is Lk 16: 10-13. The Gospel for Friday of the 31st week, 
years 1 and a, is Lk 16:1-8. 
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PAULINE PASSAGES 
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A FEATURE OF QUMRAN ANGELOLOGY 
AND THE ANGELS OF 1 COR 11:10*% 


The Qumran texts have brought to light a feature of Jewish 
thought about angels which helps us to interpret the meaning 
of the phrase dia tous angelous, ‘on account of the angels’, in 1 Cor 
11:10. This phrase has been the subject of many interpreta- 
tions from the time of Tertullian on. The evidence from 
Qumran, however, does not just add another interpretation to 
the many that have already been given; rather it adds a detail 
to one interpretation already rather common, thus supporting 
it and rendering the other interpretations less probable. It is 
my purpose in this study to indicate the bearing of the new 
evidence from Qumran on this Pauline expression. 

In 1 Cor 11:3-16, Paul is dealing with an abusive practice 
that had arisen in the Church of Corinth. It had been reported 
to him that women were praying and ‘prophesying’ in the 
liturgical gatherings with heads uncovered. It has been asserted 
that Greek women were accustomed to wear a veil on the 
streets and often even at home, if they were married, but usually 
removed it in religious assemblies.1 This custom is supposed to 
have been imitated by the Christian women of Corinth in their 


* Originally published in N7S 4 (1957-58) 48-58. The postscript of 1966 
was originally prepared for the reprint of this article in Paul and Qumran (ed. 
J. Murphy-O’Connor; London: Chapman, 1968) 31-47. 

1E. B. Allo, Saint Paul, Premiere Epitre aux Corinthiens, Paris (1956) 258; 
see also 263. The chief source of evidence for Greek women taking part in 
a religious ceremony with uncovered head is the Andania Mysteries in- 
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religious assemblies. ‘Though it is not certain just how the abuse 
arose, we are certain from the way Paul speaks about it that he 
looked upon it as such, especially because it was contrary to the 
custom of other Christian communities. In this regard the 
Church of Corinth was not in conformity with the paradosis, 
‘tradition’, which Paul had passed on to them (v. 2).2 So he 
writes to correct the abuse. 

Four reasons may be distinguished in the course of Paul’s 
remarks why a woman should veil her head in assemblies of 
public prayer. (1) Theologically, the order of creation found in 
the Genesis story shows that woman is subordinated to man; she 
is destined to be his companion, helper and mother.* Hence she 
should manifest that subordination by wearing a veil. (2) Philo- 
sophically (or sociologically), natural decency would seem to 
demand it. (3) As a matter of ecclesiastical discipline, the 
‘churches of God’ recognize no other practice in worship. 
(4) ‘On account of the angels’ (v. 10). The last reason causes a 


scription. See W. Dittenberger, Sylloge Inscriptionum Graecarum (Leipzig) vol. 
II (1917) no. 736, 4. Also important is the Lycosurae lex sacra (ibid. III 
[1920] no. 999). For the bearing of these inscriptions (and others) on 1 Cor 
11:10, see S. Lésch, ‘Christliche Frauen in Corinth (1 Kor 11, 2-16). Ein 
neuer Lésungsversuch’, 7Q 127 (1947) 230-51. Though many details about 
the wearing of the veil in antiquity, both by Jewish and Greek women, have 
been preserved for us, none of them bears directly on the problem of the 
Church in Corinth. We do not know the exact nature nor the origin of the 
abuse that Paul was trying to handle. Was it a reaction against a custom 
that he was trying to introduce? G. Delling, Paulus’ Stellung zur Frau und 
Ehe (Stuttgart, 1931) 98, seems to think so; likewise A. Schlatter, Die 
korinthische Theologie (Beitrage zur Forderung christlicher Theologie 18/2; 
Giitersloh, 1914) 23, 54. On the use of the veil in antiquity see R. de Vaux, 
‘Sur le voile des femmes dans ]’Orient ancien’, RB 44 (1936) 397-412; A. 
Jeremias, Der Schleier von Sumer bis heute (Der Alte Orient 31/1-2; Leipzig, 
1931). 

2S. Lésch (op. cit., 225-30) rightly rejects the idea that there was a move- 
ment in Corinth in favour of the emancipation of women, which Paul was 
trying to combat. 

3 Paul is obviously speaking in vv. 3-9 of the order of creation; cf. 1 Tm 
2:13. Further on, however, in v. 11 he introduces another point of view, 
namely, en kyrid ‘in the Lord’. Under this aspect Paul says, in Gal. 3:28, 
ouk ent arsen kai thélu, ‘there is neither male nor female’. 
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difficulty, because it is abruptly added to a verse which is the 
conclusion of the theological reason set forth in vv. 3-9. As 
several commentators have remarked, it is a surprise to find it 
there. Moreover, it is added without any explanation, and all 
the attempts that have been made to integrate it with the 
preceding argument have not succeeded. Hence it is best to 
regard it as a subsidiary reason stated succinctly. 

Because the context of this verse will be necessary for the 
interpretation, I shall give the translation of the entire passage. 
Goodspeed’s translation,® which is being used, is a good example 
of the way modern translators have wrestled with v. Io. 


I appreciate your always remembering me, and your standing by 
the things I passed on to you, just as you received them. But I want 
you to understand that Christ is the head of every man, while a 
woman’s head is her husband, and Christ’s head is God. Any man 
who offers prayer or explains the will of God with anything on his 
head disgraces his head, and any woman who offers prayer or ex- 
plains the will of God bareheaded disgraces her head, for it is just as 
though she had her head shaved. For if a woman will not wear a 
veil, let her cut off her hair too. But if it is a disgrace for a woman to 
have her hair cut off or her head shaved, let her wear a veil. For a 
man ought not to wear anything on his head, for he is the image of 
God and reflects his glory; while woman is the reflection of man’s 
glory. For man was not made from woman, but woman from man, 
and man was not created for woman, but woman was for man. That 
is why she ought to wear upon her head something to symbolize her 
subjection, on account of the angels, if nobody else. But in union 
with the Lord, woman is not independent of man nor man of woman. 
For just as woman was made from man, man is born of woman, and 
it all really comes from God. Judge for yourselves. Is it proper for a 
woman to offer prayer to God with nothing on her head? Does not 
nature itself teach you that for a man to wear his hair long is de- 
grading, but a woman’s long hair is her pride? For her hair is given 


4So P. Bachmann, Der erste Brief des Paulus an die Korinther (4. Aufl.; 
Leipzig, 1936) 356; J. Sickenberger, Die Briefe des hl. Paulus an die Korinther 
und Rémer (Bonner Bibel 6; Bonn, 1932) 51; J. Héring, La premiere épitre de 
Saint Paul aux Corinthiens (Neuchatel, 1949) 94. 

5In J. M. P. Smith (ed.), The Complete Bible, an American Translation 
(Chicago, 1951) New Testament section, 162. 
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her as a covering. But if anyone is disposed to be contentious about 
it, I for my part recognize no other practice in worship than this, 
and neither do the churches of God. 


The Greek text of v. 10 reads as follows: dia touto opheiler hé gyné 
exousian echein epi tés kephalés dia tous angelous. 

The words dia touto, ‘that is why’, indicate the conclusion to 
the preceding theological argument. Because of them the un- 
expected addition of dia tous angelous, ‘on account of the angels’, 
has made some commentators think that this phrase was a 
gloss.6 But Robertson and Plummer have pointed out that it 
cannot be dismissed so lightly: ‘Marcion had the words, and the 
evidence for them is overwhelming. An interpolator would have 
made his meaning clearer.’’ Nor is it possible to admit any of 
the many purely conjectural and often far-fetched emendations, 
such as dia to euangelion, ‘on account of the gospel’; dia tas agelas, 
‘on account of the crowds’; dia tous agelaious, ‘on account of the 
men who crowded in’; dia tous andras, ‘on account of the vulgar’ 
or ‘gazing men’; dia tous engelastas, ‘on account of the mockers’ ; 
dia tous ochlous, ‘on account of the mobs’ ; dia tés angelias, ‘through- 
out [the whole of] her [divine] message’.® Consequently, one 
must try to understand the words as they stand. 

V. 10 contains another difficult expression that has tor- 
mented interpreters and no satisfying solution has really been 
found for it—the word exousian. Since this is actually the key- 
word in the verse, I shall indicate briefly the main attempts to 
interpret it, as its meaning affects the phrase dia tous angelous. 
Four interpretations are currently proposed and unfortunately 
no new light from Qumran has been shed on this problem. 

In itself exousta means “power, authority, right to do some- 

6 C. Holsten, Das Evangelium des Paulus (Berlin, 1880) 472-4, eliminates 
the whole verse. J. M. S. Baljon, Novum Testamentum Graece (Groningen, 
1898) 525; A. Jirku, ‘Die ‘‘“Macht” auf dem Haupte (1 Kor 11:10)’, NKZ 
32 (1921) 711, consider dia tous angelous a gloss. 

7 First Epistle of St Paul to the Corinthians (ICC; Edinburgh, 1911) 233. 

8 See R. Perdelwitz, ‘Die Exousia auf dem Haupt der Frau’, ThStKr 86 


(1913) 611-13; A. P. Stanley, Epistles of St Paul to the Corinthians (3rd ed.; 
London, 1865) 186. 
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thing; ability; dominion’.® But what is its meaning when Paul 
says, “hat is why the woman should have exousian upon her 
head’? 

(1) Most commentators understand exousia today in a figura- 
tive sense as a symbol of the power to which the woman is sub- 
jected (by metonymy). Theophylact expressed it thus: to tou 
exoustazesthat symbolon, ‘the symbol of being dominated’.!°? It 
must be admitted that this sense of the word fits the context well, 
but the chief difficulty with this interpretation is a philological 
one, since it attributes to exousta a passive sense, which is other- 
wise unknown. Apropos of this interpretation W. M. Ramsay 
has remarked: ‘. . . a preposterous idea which a Greek scholar 
would laugh at anywhere except in the New Testament, where 
(as they seem to think) Greek words may mean anything that 
commentators choose’. Exousia should indicate a power that 
the woman possesses or exercises (cf. Rev 11:6; 14:8; 20:6), 
not one to which she is subjected or subordinated.12 One may 


®See W. Bauer, Griechisch-Deutsches Worterbuch zu den Schriften des Neuen 
Testaments (4. Aufl.; Berlin, 1952) 502; Liddell-Scott-Jones, A Greek-English 
Lexicon (gth ed.; Oxford, 1925-40) vol. I, 599; C. Spicq, ‘Encore la “‘Puis- 
sance sur la téte”’ (1 Cor 11:10)’, RB 68 (1939) 557-62. Fr Spicq has studied 
the uses of exousta especially in Ben Sira and the Greek papyri and has 
shown that the word was used specifically of the authority of a husband 
over his wife or of a father over his children. 

10 Expos. in Ep. I ad Cor. (PG 124, 697C) ; the symbolical meaning has been 
proposed by Theodoret (PG 82, 312D); Chrysostom (PG 61, 218); A. 
Lemonnyer, Epftres de saint Paul, premiere partie (Paris, 1908) 145; R. 
Cornely, Commentarius in S. Pauli apostoli epistolas, II: Prior epistola ad Corinthios 
(Paris, 1909) 319; P. Bachmann, of. cit., 356; Str-B 3, 436; J. Huby, Saint 
Paul, Premtére épitre aux Corinthens (Paris, 1946) 248-9; C. Spicq, of. cit., 558; 
J. Kiirzinger, Die Briefe des Apostels Paulus, die Briefe an die Korinther und 
Galater (Wiirzburg, 1954) 28; et al. 

11 The Cities of St Paul. Their Influence on his Life and Thought (London, 
1907) 203. 

12 This is the weak point, in my opinion, in Spicq’s study of exousia (see 
above in n. 9). Granted that metonymy is a legitimate way to interpret the 
word, and granted that exousta does mean in the papyri and Ben Sira the 
authority of the husband over his wife or of the father over his children, the 
fact remains that echein exousian in the New Testament is used in an active 
sense of a power which one exercises. Even in the examples from the papyri 
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rightly ask why St Paul says ‘power’ (or ‘authority’), if he really 
means ‘subjection’. Then, too, the shift from an abstract idea 
like power to the specific meaning of an article of feminine at- 
tire is not an easy one to explain, even by metonymy.'? Wend- 
land asks what evidence there 1s for the veil as a sign of sub- 
ordination to a man.’ Consequently, if this interpretation of 
exousia is to be retained, one must say that Paul has created the 
figurative meaning to suit his context. 

(2) Because of this philological difficulty, some commentators 
have preferred to interpret exousta rather as a symbol of the 
power, the honour and the dignity of the woman. “The woman 
who has a veil on her head wears authority on her head: that is 
what the Greek text says.’4> The woman who veils her head 
exercises control over it and does not expose it to indignity; if 
she unveils it, everyone has control over it and she loses her 
dignity.1® Such an interpretation has the advantage of giving to 
exousia an active meaning, but it seriously forces the context, 
since Paul is not speaking of the dignity of woman nor of her 
dignified actions. The context treats rather of woman’s sub- 
ordination to man according to the Genesis account of crea- 
tion.!? | 


which Spicq cites the word exousian seems to me to have this meaning; thus 
didonai exousian means to transfer the authority to another so that he can 
exercise it. 

13 Allo (op. cit., 266-7) cites the use of a similar expression in Diodorus 
Siculus (1, 47, 5), who reports that the statue of an ancient Egyptian god- 
dess bears treis basileias epi tés kephalés, that is, three diadems, signs of a triple 
royalty. But there is an important difference to be noted: ‘here it is question 
of the power of its wearer and not of the power of someone else’ (J. Héring, 
op. cit., 95); see also J. Weiss, Der erste Korintherbrief (G6ttingen, 1910) 274. 

14 Die Briefe an die Korinther (Das Neue Testament Deutsch 7; Gottingen, 
1954) 83. 

15 W. M. Ramsay, op. cit., 203. E. B. Allo, op. cit., 267, combines this 
interpretation with the first one: Paul is stressing not only the subordination 
of the woman, but also strives to bring out her dignity. See Delling, of. cit., 
99, N. 4. 

16 Robertson and Plummer, of. cit., 232. 

17 J. Huby, op. cit., 248. 
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(3) A fairly common interpretation of exousia today explains 
the word in the sense of a magical power that the veiled woman 
possesses to ward off the attacks of evil spirits. Since woman is 
the secondary product of creation, she requires this additional 
force ‘as the weaker sex’ against the fallen angels.!8 She needs 
this magic force, which is the veil, especially in times of prayer 
and ecstasy, when the angels draw near, for her natural frailty 
is not sufficient to protect her. The advantage of this interpreta- 
tion is that it preserves the active meaning of exousta and pro- 
vides a closer connection with what precedes for the phrase da 
tous angelous. But the major difficulty with this opinion is the 
lack of evidence showing that a woman’s veil was ever thought 
of as having such a function in antiquity. J. Héring believes that 
M. Dibelius proved this very point. Yet H. Lietzmann, whose 
commentary made this interpretation popular, admits the 
difficulty: ‘Freilich ist bisher die Vorstellung von einer apotro- 
paischen Wirkung des Schleiers nicht nachgewiesen.’}® 

(4) In 1920 G. Kittel proposed a new interpretation of 
exousia Which has been adopted in some quarters. He pointed 
out that an Aramaic word, Sltwnyh, meaning a ‘veil’ or an 
‘ornament of the head’, occurs in the Jerusalem Talmud.?° It is 
given there as the equivalent of the Hebrew Sbys of Is 3:18. 
Now the root of this word is s/t, and is identical with the com- 


18 Thus O. Everling, Die paulinische Angelologie und Dédmonologie (Got- 
tingen, 1888) 37; M. Dibelius, Die Geisterwelt im Glauben des Paulus (G6ttin- 
gen, 1909) 13-23; J. Weiss, op. cit., 274; J. Lietzmann, An die Korinther I-II 
(4. Aufl.; Tiibingen, 1949) 55; R. Reitzenstein, Potmandres (Leipzig, 1904) 
230, n. 1; J. Héring, op. cit., 90, 94-5; E. Fehrle, Die kultische Reuschhett im 
Altertum (Religionsgeschichtliche Versuche und Vorarbeiten 6; Giessen, 
IQIO) 39; et al. 

19 Op. cit., 55. W. G. Kiimmel’s added note on p. 184 is scarcely pertinent. 

20 Sabbath 6: 8b, commenting on Is 3:18: hsbysym: Sltonyh kmh d’t’?mr Sbys 
$l sbkh. ‘Was die §¢bisim anlangt, so sind damit gemeint die Saltonayya, wie du 
sagst: der sabts des Kopfnetzes.’ (“Die “Macht”? auf dem Haupt (1 Kor 11: 
10)’, Rabbinica (Arbeiten zur Vorgeschichte des Christentums 1/3; Leipzig, 
1920) 20. Though this opinion is usually ascribed to G. Kittel, he was 
actually anticipated by J. Herklotz, ‘Zu 1 Kor 11:10’, BZ 10 (1912) 154. 
See Levy, Worterbuch tiber die Talmudim und Afidraschim. IV, 562a. : 
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mon Aramaic verb meaning ‘to have power, dominion over’. 
Hence, either by a mistranslation or by a popular etymology, 
the Greek exousia was taken as the equivalent of the Aramaic 
Sltwnyh. The proponents of this explanation of exousia point out 
that an ancient variant reading in 1 Cor 11:10 is kalymma, ‘a 
veil’,2? found in Irenaeus (PG 7, 524B), which is supported by 
velamen of Jerome (PL 25, 439A) and a codex of the Vulgate. 
Origen (PG 13, 119B) combined the two readings, velamen et 
potestatem. Though we cannot rule out the possibility that the 
reading kalymma or velamen is an interpretation of the text or an 
attempt to eliminate a difficulty of the original text,?? neverthe- 
less it does show that the word was understood in antiquity in 
the sense of ‘a veil’. This interpretation has been adopted by 
W. Foerster and M. Ginsburger and seems to underlie the 
translation given in RSV.?3 The main difficulty with this mean- 
ing of exousia is that the Greeks of Corinth would never have 
understood what Paul meant by it. I must admit that this is a 
real difficulty, but the presupposition on the part of those who 
propose it usually is that the Church of Corinth was wholly, or 
almost wholly, Greek. It is, however, beyond doubt that there 
were fewish elements in the Corinthian community who would 
have understood the word exousta in the sense of Sliwnyh.* 
Consequently, until a better suggestion is made for the sense of 
exousia I prefer to go along with Kittel. 

Having given a survey of the main interpretations of exousia 


21 Treated as a variant by Nestle, Merk. But is it certain that the text 
of Irenaeus offers nothing more than a paraphrase of our verse? 

22 See J. Héring, of. cit., 95. 

43 Foerster proposes it only as a conjecture in TDNT 2, 574, Ginsburger’s 
discussion (‘La “‘gloire’’ et 1’“‘autorité’? de la femme dans 1 Cor 11: 1-10’, 
RHPR 12 [1932] 248) was apparently written independently of Kittel’s 
study. G. Delling (op. cit., 105,-n. 68) regards this interpretation as ‘die 
annehmbarste Lésung’. 

24 Thus Str-B 3, 437; Allo, op. cit., 264. 

25 According to Acts 18:1—5 Paul on his first arrival in Corinth was given 
hospitality by ‘a Jew named Aquila, a native of Pontus, who had recently 
come from Italy with his wife Priscilla. ... Every Sabbath he would preach 
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we can turn to the phrase dia tous angelous. The figurative mean- 
ings that have been given to the phrase can be dismissed im- 
mediately, as it is obvious that they are ‘last-resort’ solutions. 
For instance, Ephraem thought that angelous meant sacerdotes,*® 
while Ambroisiaster commented: angelos episcopos dicit, sicut in 
Apocalypst Ioannis.2” But though the word angelos is found in the 
New Testament in the sense of a human messenger (Lk 7:24; 
9:52; Jas 2:25), it is never used thus by Paul. 

Likewise to be rejected is the interpretation, ‘in imitation of 
the angels’, or ‘because the angels do so’. Support for this opin- 
ion has been sought in Is 6:2, where the angels covered their 
faces and loins with their wings in the presence of the Lord. So 
a woman in prayer should cover her head. Just as the angels, 
who are subordinate to God, veil themselves in his presence, so 
should woman ‘as a subordinate being’*§ follow their example. 
But one may ask, with J. Huby, why this imitation of the atti- 
tude of the angels during divine worship should be prescribed 
for women only.?® Moreover, what evidence is there for under- 
standing dza in this sense? 


in the synagogue, and try to convince both Jews and Greeks.’ When he 
turned in anger from the Jews to preach to the heathen, ‘he moved to the 
house of a worshipper of God named Titus Justus, which was next door to 
the synagogue. But Crispus, the leader of the svnagogue, believed in the 
Lord and so did all his household. . . .” See Allo, op. cit., 12-13; J. Holzner, 
Paulus (Freiburg im B., 1937) 206. 

26 Commentarii in Epistulas D. Pauli, nunc primum ex Armenio in Latinum 
sermonem translati (Venice, 1893) 70. This was likewise the opinion of Pelagius 
(PL 30, 781B) and of Primasius of Hadrumetum (PL 118, 532D). 

27 PL 17, 253. Similarly D. Bornhauser, ‘“‘Um der Engel willen’’, 1 Kor 
11:10’, NKZ 41 (1930) 475-88; P. Rose, ‘Power on the Head’, ExpT 23 
(1911-12) 183-4. 

28W. Meyer, J. Korinther 11-16 Leib Christi (Zurich, 1945) 26. Similarly 
K. Roesch, ‘“‘Um der Engel willen” (1 Kor 11:10)’, TGl 24 (1932) 363-5; 
Robertson and Plummer, of. cit., 233-4 (as a suggestion ‘worth consider- 
ing’); J. Mezzacasa, ‘Propter angelos (1 Cor 11:10)’, FD 11 (1931) 29-42; 
S. Lésch (op. cit., 255, n. 80) labels K. Roesch’s exposé as ‘die einzig richtige, 
von den Kirchenvatern tibereinstimmend vertretene Deutung’. 


29 Op. cit., 251. 
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In mentioning above the third interpretation of exousia I 
indicated a meaning of angelous that 1s fairly common among 
that group of commentators, namely, fallen angels. As far as I 
know, Tertullian was the first to suggest this meaning for 
angelous in this passage. In De virginibus velandis 7, he says, 
propter angelos, scilicet quos legimus a deo et caelo excidisse ob con- 
cupiscentiam feminarum.®° Tertullian’s suggestion has been illu- 
strated by reference to Gn 6:2, ‘the sons of the gods (b'né 
*el6htm) noticed that the daughters of men were attractive; so 
they married those whom they liked best’. Lietzmann adds that 
this passage in Genesis often excited the fantasy of later Jewish 
writers, for whom bad angels preying on weak, defenceless 
women were a literary commonplace.*! He refers, in particular, 
to the Testament of Reuben 5, where women are warned hina mé 
kosmontat tas kephalas kai tas opseis auton because the women be- 
fore the Flood bewitched the angels in that way.?? But J. Héring 
thinks that, since it 1s not certain that the Corinthians were au 
courant with such Jewish beliefs, it is preferable to suppose with 
M. Dibelius an allusion to Hellenistic ideas, according to which 
a woman in a State of ecstasy (as in sleep) was by her weakness 
particularly exposed to the attacks of certain spirits.3? Hence 
exousta gives her a magic protection against such attacks. 

Against this opinion one may point out that the weakness of 
woman is a notion that the interpreters have introduced. Paul 
speaks of woman’s subordination to man; he says nothing of her 
weakness. Hence a woman’s need of an added protection intro- 


30 PL, 2, 947A; cf. Contra Marcionem 5, 8 (CSEL 47, 597); De cultu femin- 
arum 2, 10 (CSEL 70, 88). 

31 Op. cit., 55. He refers to W. Bousset, Die Religion des fudentums im 
neutestamentlichen eitalter (Berlin, 1906) 382. See also L. Jung, Fallen Angels 
in Fewish, Christian and Mohammedan Literature (Philadelphia, 1926) 97 ff.; 
W. Weber, ‘Die paulinische Vorschrift tber die Kopfbedeckung der 
Christen’, Zeitschrift fiir wissenschaftliche Theologie 46 (1903) 487-99. See n. 18 
above for others who hold this opinion. 

32 Compare Enoch 6 (Charles, APOT 2, 191); 19:1 (2,200); Jub 4:22 (2, 
19); Apoc. Bar. 56:12 (2,513); Tb 6:14; 8:3. 

33 Oh. cit., 94; cf. M. Dibelius, Die Geisterwelt, 18 ff. 
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duces into the context a consideration that is quite foreign to 
Paul’s argumentation. But the most decisive reason against this 
interpretation is that angelo1, used with the article, never desig- 
nates bad or fallen angels in the Pauline writings.24 Moreover, 
sensuality is never attributed to any of the good angels in any of 
the Christian or Jewish writings of the period.*® One of the 
other problems that is met in interpreting this verse is visualiz- 
ing just what kind of veil Paul has in mind. It is far from certain 
that he means a veil that covers the face after the fashion of the 
oriental women in modern times (at least until fairly recently) ; 
he speaks of a covering for the head. If it is merely a head- 
covering, is that sufficient protection against the fallen angels? 
Consequently, I believe that this opinion must be abandoned, 
especially since the new evidence from Qumran rules it out. 

The most common opinion has always regarded angelous as 
meaning good angels. Theodoret specified this view, by under- 
standing the word of guardian angels.°* J. Moffatt expands this 
notion: ‘Paul has in mind the midrash on Gn 1:26 f., which 
made good angels not only mediators of the Law (Gal 3:19), 
but guardians of the created order. Indeed, according to one 
ancient midrash, reflected in Philo, when God said, “Let us 
make man’’, he was addressing the angels.’’ Consequently, a 
woman should wear a veil on her head out of respect for the 
angels who are guardians of the order of creation (to which Paul 
alludes in vv. 8-9). 

But Moffatt adds another function of the angels, which some 
commentators either give as the only one, or join, as he does, to 


34 Compare 1 Cor 13:1; Mt 13:49; 25:31; Lk 16:22; Heb 1:4, 5. See 
Bachmann, op. cit., 357; and p. 203 below. 

35 See Allo, op. cit., 266. J. Héring (op. cit., 95) thinks that he can weaken 
this point made by Allo by pointing out that the angels of Gn 6 were also 
good, ‘before permitting themselves to be seduced’. This is hardly ad rem. 

36 PG 82, 312D-313A. So too E. Zolli, Christus (Rome, 1946) 88; Str-B 3, 
437; Kittel, op. cit., 26, regards the angels rather as guardians of the woman’s 
chastity. 

87 The First Epistle of Paul to the Corinthians (London, 1947) 152. See also 
L. Brun, ‘‘‘Um der Engel willen” 1 Kor 11:10’, <NW 14 (1913) 298-308. 
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their task as guardians of the created order. This second func- 
tion is their assistance at gatherings of public worship.** I 
would separate this function from the former for two reasons. 
First, it is supported elsewhere in the Old and New Testament. 
In Ps 137 (138):1 we read enantion angelén psalo sot (LX-X). In 
Rev 8:3 an angel is the mediator of the prayers of the saints.®° 
Secondly, two passages in the Qumran literature so far pub- 
lished mention the presence of angels in sacred gatherings. 

In column 7 of the War Scroll the physical requirement of 
those who would take part in God’s war, an eschatological war, 
are set forth. 


No one who is lame or blind or crippled or who has a permanent 
blemish in his flesh, nor any person afflicted with a disease in his 
flesh—none of these shall go with them to war. All of them are to be 
men who volunteer for battle, perfect both in spirit and in body and 
prepared for the day of vengeance. Nor shall any man go down with 
them who is not yet cleansed from his bodily discharge on the day 
of battle, for holy angels accompany their armies (1QM 7: 4-6).*° 


The Hebrew of the last clause reads as follows: ky’ ml’ky 
qwds ‘m sb’wtm yhd. The same reason is given in the so-called 
Rule of the Congregation for the exclusion of similar cases of 
physical unfitness from assemblies of the ‘congregation’. 


Nor shall anyone who is afflicted by any form of human uncleanness 
whatsoever be admitted into the assembly of God (bgAl */h) ; nor shall 
anyone who becomes afflicted in this way be allowed to retain his 
place in the midst of the congregation. No one who is afflicted with 
a bodily defect or injured in feet or hands, or who is lame or blind 
or deaf or dumb, or who has a visible blemish in his body, or who is 
an old man, tottering and unable to stand firm in the midst of the 
congregation of the men of renown, for holy angels are (present) in 
their [congre]gation. If anyone of these persons has something to say 


38 See G. Kurze, Der Engels- und Teufelsglaube des Apostels Paulus (Freiburg 
im B., 1915) 12. 

89 See further Tb 12:12; 1 Cor 4:9; Eph 3:10; 1 Tm 5:21; Heb 1:14 
for functions of the angels that are similar. 

40 °Osar hammégillét haggenizét (Jerusalem, 1954) Milhemet . . . lah 22. 
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to the holy council, let an oral deposition be taken from him; but let 
him not enter, for he is contaminated (1QSa 2:3-11).4 


The Hebrew for the clause we are interested in is ky’ ml’ky 
qwds [b‘d|tm. 

In these two passages every sort of bodily defect, affliction or 
discharge was considered a thing unworthy of the sight of the 
angels, who were believed to be present at the gathering of the 
army for the eschatological war and at the meeting of the con- 
gregation or the assembly of God. The volunteer for the holy 
war had to be perfect not only in spirit but also in body. One 
gathers from the expression Ir’wt ‘ynym (1QSa 2:7) that bodily 
defects offend the sight of the angels who are present. 

It is interesting to note in this connection that similar bodily 
defects excluded descendants of Aaron from service in the 
temple, according to Lv 21:17—23. 


‘Say to Aaron, “‘None of your descendants, from generation to 
generation, who has a defect, may draw near to offer his God’s 
food; for no one who has a defect may come near, no one who is 
blind, or lame, or has any perforations, or has a limb too long; no 
one who has a fractured foot, or a fractured hand, or is a hunchback, 
or has a cataract, or a defect of eyesight, or scurvy, or scabs, or 
crushed testicles—no one of the descendants of Aaron, the priest, who 
has a defect, may come near to offer the Lord’s sacrifices; since he 
has a defect, he may not come near to offer his God’s food. He may 
eat his God’s food, some of the most sacred as well as the sacred; 
only he must not approach the veil nor come near the altar, because 
he has a defect in him, lest he profane my sanctuaries.” ’ 


There is no mention of angels in this passage of Leviticus, but 
it is clear that a bodily defect was considered in ancient 
Judaism as a source of irreverence toward that which was 
qodes, even independently of any moral culpability. In the two 
passages from the Qumran literature the angels are specified as 
ml’ky qwds, and the exclusion of bodily defects from their sight 
is put on the same basis of reverence. From this notion one may 
interpret the meaning of dia tous angelous in 1 Cor. 


411, Barthélemy, J. T. Milik,Qumrdn Cave I, DJD 1, 110. 
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The context shows that it is a question of a sacred assembly, 
for men and women are praying and ‘prophesying’.*? In v. 16 
Paul refers to the ‘custom’ which is current in the ‘Church of 
God’ (the resemblance of this last expression to gAl *Jh in 1QSa 
2:4 should be noted).*? In such an assembly, Paul says, the 
woman is to wear upon her head a veil dia tous angelous. We are 
invited by the evidence from Qumran to understand that the 
unveiled head of a woman is like a bodily defect which should 
be excluded from such an assembly, ‘because holy angels are 
present in their congregation’. 

Furthermore, the Pauline context. supports such an inter- 
pretation. ‘Any woman who prays or “prophesies”? with un- 
covered head disgraces her head, for it is just as though she had 
her head shaved. For if a woman will not wear a veil, let her 
cut off her hair too. But if it is a disgrace for a woman to have 
her hair cut off or her head shaved, let her wear a veil’ (v. 6). 
“Does not nature itself teach you that... a woman’s long hair is 
her pride? For her hair is given her as a covering’ (vv. 14-15). 
In Paul’s view there is no difference between the unveiled head 
of a woman and the shaven head of a woman; and the latter is 
an unnatural condition. This is not much different from saying 
that the unveiled head of a woman is like a bodily defect. Hence 
dia tous angelous should be understood in the sense of ‘out of 
reverence for the angels’, who are present in such sacred gather- 
ings and who should not look on such a condition. 

Though this evidence from Qumran has not solved the prob- 
lem of exousza, it has, I believe, made the interpretation of dza 
tous angelous as ‘fallen angels’ far less plausible, and conse- 
quently the interpretation of exousia as a magical power loses 
much of its force. 

One last remark. It may be asked whether it is valid to cite 
evidence from the Qumran texts to interpret a passage in the 

42 This is the common interpretation of the situation in this passage; see 


Allo’s remarks (op. cit., 257) against Bachmann’s understanding of the 
context. 


48 On ghl and ekklésia see Kittel’s TDNT 3, 524-6. 
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epistles to the Corinthians. These letters have always been 
looked upon as the special preserve of those who would point 
out ‘Hellenisms’ in Paul’s thought or language. Influence from 
the Greek world on the Apostle’s writings cannot be denied, 
given his background as a Jew of the Diaspora and his vocation 
as the missionary to the Gentiles. It is to be expected that the 
Epistles to the Corinthians will continue to be better understood 
as our knowledge of their Hellenistic background increases. But 
Paul was a Jew and his chief education was rabbinical, based 
on a thorough study of the Old Testament and saturated with 
the ideas of contemporaneous Judaism. Hence it is not sur- 
prising that some of the background should appear even in the 
most Greek of his letters.“ 

No one knows how the theological ideas of the Qumran sect 
influenced Paul. That they did so is beyond doubt. J. Coppens, 
in an early article on the relation of the Qumran scrolls to the 
New Testament, stated that the influence of the sect was more 
apparent in the later writings of Paul than in the ‘great epistles’ .* 
As the Qumran texts continue to be published, one sees this 
influence appearing abundantly throughout Paul’s letters. 
Consequently, if my suggestion that dia tous angelous of 1 Cor 
11:10 1s to be explained in terms of Qumran angelology were an 
isolated case of such influence in the Epistles to the Corinthians, 
I might suspect its validity. But a glance at the list of rap- 
prochements between Qumran and the New Testament writ- 
ings recently published by R. E. Murphy*® will show that it 1s 
not alone. And that list is far from complete, as its author 
admits. Consequently, one should not be surprised to find a 


44In the same vein writes S. Lyonnet (‘L’étude du milieu littéraire et 
Vexégése du Nouveau Testament’, Bib 37 [1956] 1-3), apropos of the 
results of J. Dupont’s researches into Pauline gnosis. 

45 ‘Tes documents du Désert de Juda et les origines du Christianisme’, 
ALBO ser. 2, no. 41 (1953) 26. 

46“The Dead Sea Scrolls and New Testament Comparisons’, CBQ 18 


(1956) 263-72. 
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detail of Qumran angelology shedding light on a passage of the 
Pauline Letters which is otherwise heavily ‘Hellenistic’. 


Postscript (1957) 


After my arrival in Jerusalem I found that there were two other 
passages in the Qumran Cave 4 material that supported the 
interpretation set forth in this article. One is in an unpublished 
fragment of the Damascus Document (provisional abbreviation 
4QD>). A translation of it appears in J. T. Milik, Ten Years of 
Discovery in the Wilderness of Judea, London, 1959, 114: ‘Fools, 
madmen (mswg‘), simpletons and imbeciles (mswgh), the blind, 
the maimed (Agr), the lame, the deaf, and minors, none of 
these may enter the midst of the community, for the holy angels 
[are in the midst of it].’ The second passage was pointed out to 
me by Dr Claus-Hunno Hunzinger, who has found it in a Cave 
4 fragment of the Milhamah, which he is preparing for publica- 
tion (4QM2?). Enough of the context has been preserved to 
show that bodily defects were to be excluded from the presence 
of the angels. In the immediately preceding lacuna reference 
was most probably made to a nocturnal pollution. The text 
reads: [ly|/h hh’wh I[w’ ys]? ?*tmh [[mlh|\mh ky’ mi’ky quwds 
bm‘rkwimh (‘for the holy angels are among their battle-lines’). 
In all of these passages the force of ky’ should not be overlooked ; 
it gives the reason for the exclusion of the defects in the camps, 
the battle-lines and the assemblies. It parallels the Pauline use 
of dia. 


Postscript (1966) 


The interpretation of 1 Gor 11:10 which I have proposed in 
the above article finds support in the independent study of 
H. J. Gadbury, ‘A Qumran Parallel to Paul’, H7R 51 (1958) 
1—2. It has been favourably adopted by K. H. Schelkle, Dive 
Gemeinde von Qumran und die Kirche des Neuen Testaments (Patmos: 
Diisseldorf, 1960) 82. 

Criticism of my interpretation can be found in J. Héring, The 
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First Epistle of Saint Paul to the Corinthians (tr. A. W. Heathcote 
and P. J. Allcock; London: Epworth, 1962) 108; H. Braun, 
‘Qumran und das Neue Testament: Ein Bericht tiber 10 Jahre 
Forschung (1950-59)’, TRu 29/3 (1963) 213-14; J. GC. Hurd, 
Jr., The Origin of 1 Corinthians (New York: Seabury, 1965) 184, 
n. 4. 

Both Braun and Hurd have noted my omission of a reference 
to Col 2:18 in the discussion of the Pauline use of hoz angelot. It 
should certainly have been included in footnote 34. But I am 
not sure that they are right in saying that the omitted reference 
militates against my thesis at that point. Is it certain that the 
angels mentioned in Col 2:18 are ‘fallen’ or ‘bad’ angels? It 
Seems to me that the argument in Colossians (whether this is 
genuinely Pauline or not) does not depend on whether the 
angels are good or bad. The ‘worship of angels’ (Col 2:18) is 
apparently to be understood in terms of the other references to 
spirits in that letter, i.e. to those beings, good or bad, whom 
- certain Christians in the Colossian church were venerating and 
whose cult was jeopardizing the cosmic role of Christ. The 
author’s opposition to this cult is just as intelligible if the angels 
be good or bad. . 


Braun further criticizes the interpretation of both Cadbury 
and myself, maintaining that its main point is forced, viz. that 
the uncovered or shorn head of a woman is comparable to a 
bodily defect. I probably would never have made such a com- 
Parison personally, nor have I found any ancient data to sup- 
port it. But it should not be overlooked that it is Paul who (at 
least implicitly) suggests this comparison. He equates the un- 
veiled head of a woman with the shaven or shorn head (1 Cor 
11:5-6); again it is Paul who regards such a condition as dis- 
graceful (aischron). Is his attitude toward the uncovered head of 
the woman so radically different from that of the Qumran 
author who would exclude bodily defects from the sight of the 
angels? 

Lastly, Braun asserts that ‘the magically protective effect of 
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a headcovering zs attested in b. Shabbat 156b’ (p. 214 [his 
italics]). He refers to W. G. Kiimmel’s revision of Lietzmann’s 
commentary on 1 Cor (HNT 9g [1949] 184). When, however, 
one checks this reference, one sees how far-fetched the parallel 
is, as far as the Pauline passage is concerned. I shall quote 
Kiimmel’s note in Braun’s own language: ‘In einer spaten 
talmudischen Erzahlung (Schabbat 156b, s. W. Foerster, <NW 
30 (1931) 185f.) wird ein Rabbi zum Dieb, als ihm das 
Kopftuch vom Haupt gleitet: da ist das Kopftuch deutlich ein 
magischer Schutz gegen den “‘bdsen Trieb” (die Stelle kann 
unmoglich auf die Kopfbedeckung als ““Unterordnung unter 
Gott” gedeutet werden, so W. Foerster, TWWNT, vol. II, p.571, 
Anm. 72). Damit ist, wenn nicht die apotropaische, so doch die 
magisch beschiitzende Wirkung einer Kopfbedeckung deutlich 
belegt.,-—But is the head-covering which protected the rabbi 
against his ‘evil impulse’ to steal really a parallel to Paul’s ‘veil’ 
on a woman’s head in a sacred assembly? Is the ‘evil impulse’ 
(ysryh) comparable to a bad angel? Finally, is this ‘late Tal- 
mudic narrative’ of the Babylonian tractate Shabbat (156b; ed. 
Goldschmidt, 1. 717) a tale that might have been known to 
Paul? After all, it is told of R. Nahman bar Isaac who belonged 
to the fourth generation of Babylonian Amoraim and died c. 
A.D. 356 (see H. L. Strack, Introduction to the Talmud and Midrash 
[Philadelphia: Jewish Publication Society of America, 1931] 
130). In short, none of the above mentioned points of criticism 
seems to be serious enough to invalidate the interpretation. 

Hurd speaks of the Qumran parallels as being ‘rather distant’. 
I am fully aware of this difficulty and know no more to say about 
it than what has already been said on pp. 200-2 above. But 
until a better solution to this crux interpretum comes along, the 
Qumran parallel seems to shed most light’on the problem. For 
a recent discussion of the passage which makes no reference to 
Qumran or my interpretation, see M. D. Hooker, ‘Authority on 
Her Head: An Examination of 1 Cor 11:10’, V7S 10 (1964) 
410-16. 


10 


QUMRAN AND THE INTERPOLATED 
PARAGRAPH IN 2 COR 6:14-7:1* 


That there are contacts between the literature of the Qumran 
Essene sect and the Pauline corpus is no longer a question of 
doubt. One may discuss, of course, whether the contacts are 
direct or indirect, but the general fact is admitted today.! There 
is one passage, however, in the Pauline corpus which has not 
received the detailed attention it deserves in view of the large 
number of contacts which it contains and the bearing which 
they have on its nature. This is the puzzling passage in the 
Second Epistle to the Corinthians 6:14-7:1. 

The problem presented by this passage is perhaps best 
summed up by a quotation from a commentary written in 1915, 
well before the discovery of the Qumran texts. At that time A. 
Plummer wrote, “This strongly worded admonition to make no 
compromise with heathenism comes in so abruptly here that a 

* Originally published in CBQ 23 (1961) 271-80. 

1To admit this is not to subscribe to a form of pan-Qumranism. The 
word ‘contact’, however, is deliberately chosen here, and not ‘parallel’. 
Parallels in literature are legion, and there is undoubtedly truth in the re- 
marks of S. Sandmel, ‘Parallelomania’, JBL 81 (1962) 1-13. Again, one 
often sees quoted E. R. Goodenough’s famous dictum about literary 
parallels: a parallel by definition consists of straight lines in the same plane 
which never meet, however far produced in any direction. But the defini- 
tion is derived from mathematics and applied to literature. To repeat the 
dictum as if it closes the discussion or absolves one from investigating the 
literary relationship of authors is only a form of obscurantism—something 
little better than parallelomania or pan-Qumranism. Moreover, it enables 


one to avoid asking the question when a literary parallel might cease to be 
such and actually prove to be a ‘contact’. 
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number of critics suppose that it is a fragment of ancther letter 
and some maintain that the fragment is not by St Paul.’ Three 
main reasons are given for this critical view. First, the para- 
graph radically interrupts the chain of thought between 6:13 
and 7:2. In the preceding context (6:1-13) Paul is making an 
eloquent plea for his reconciliation with the Corinthian com- 
munity, appealing to his own past experience and his efforts 
expended on their behalf. In the immediately preceding verses 
(11-13) he pleads, ‘I have kept nothing back from you, men of 
Corinth; I have opened my heart to you (hé kardia hemon 
peplatyniar). It is not that I am cramping you, it is your own 
affections. ‘To pay me back, I tell you, my children, you must 
open your hearts too (platynthéte kat hymeis).’ ‘Then comes the 
puzzling paragraph about avoiding relations with unbelievers 
(6:14-7:1). Finally, Paul resumes his pleas for open-hearted 
reconciliation in 7:2 with chorésate h¢mas, ‘Make room for me in 
your hearts. | have not wronged or harmed or got the better of 
anybody.’ And the plea continues for two more verses. ‘The 
second reason is that the passage has a self-contained, inde- 
pendent character, forming a unit intelligible in itself, like a 
short homily. It is devoid of any concrete details which would 
suggest that it was dealing with a specifically Corinthian prob- 
lem. Thirdly, it has been denied Pauline authorship, because 
six of the key-words in the passage are not found elsewhere in 
the New Testament, and some of them are hapax legomena in the 
whole Greek Bible. These are heterozyged, metoché, symphonésis, 
synkatathesis, Beliar, molysmos.® ‘These three reasons, together with 


2 A Critical and Exegetical Commentary on the Second Epistle of St Paul to the 
Corinthians (New York: Scribner, 1915) 204. The critics are divided: (a) 
some regard the passage as a non-Pauline interpolation; (b) others think 
that it is Pauline, but belongs to some lost letter of the Apostle (perhaps that 
referred to in 1 Cor 5:9); (c) still others maintain that it is Pauline, but is 
merely misplaced within 2 Cor, e.g., that it should follow 2 Cor 6:2. A 
good summary of critical opinion on this question can be found in E.-B. 
Allo, Saint Paul: Seconde Epitre aux Corinthiens (EBib; Paris: Gabalda, 1937) 


189-93. 
3 Some critics add to this list the rare words emperipatéso and eisdexomat, 
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a few subsidiary considerations, have been well presented in a 
careful scrutiny of the usual attempts to defend the authenticity 
of the passage‘ and its nexus in the letter by the Dutch Catholic 
scholar W. Grossouw.® Without appealing to the Qumran con- 
tacts, he concluded to the non-Pauline character of the passage. 

It was apparently K. G. Kuhn who first noted the relation- 
ship between this paragraph and the Qumran writings and 
pointed out in a footnote that this passage, more than any other 
text in Paul’s letters, contains ‘des affinités de terminologie 
frappantes avec les textes des Esséniens’.6 He concluded that 
‘Paul is perhaps citing here precisely an Essene text.’ However, 
the evidence of these Qumran contacts has not been examined 
in detail. This I propose to do and to attempt to come to some 
conclusion about the bearing of them on the nature of this 
passage in 2 Cor. 

First of all, I cite the passage (2 Cor 6:14-7:1) for the 
convenience of the reader. 


Do not be misyoked with unbelievers. What partnership can up- 
rightness have with iniquity ? Or what fellowship can light have with 
darkness? What harmony can there be between Christ and Beliar? 
Or what part can a believer have with an unbeliever? What agree- 


which never appear otherwise in the New Testament, and pantokrator which 
otherwise occurs only in the Apocalypse. But these three words are found 
here in citations from the Old Testament and may not be used with the 
same validity as criteria. 

4 Attempts to explain the nexus between the preceding context and the 
paragraph either by internal analysis of them or by an appeal to Pauline 
anacolutha (which are claimed to be more numerous in 2 Cor than in other 
Pauline letters) have been more marked by rhetoric than success. See A. 
Plummer, op. cit., 205; E.-B. Allo, op. cit., 185-6; C. Spicq, Epftres aux 
Corinthiens (La Sainte Bible [de Pirot-Clamer] 11/2; Paris: Letouzey et Ané, 
1948) 348; A. Menzies, The Second Epistle of the Apostle Paul to the Corinthians 
(London: Macmillan, 1912) 50. (The latter is a good example of the forced 
attempt to explain the nexus by an analysis of the preceding context and the 
passage itself.) 

5 ‘Over de echtheid van 2 Cor 6:14-7:1', StudCath 26 (1951) 203-6. 

® RB 61 (1954) 203, n.1; see also ET 11 (1951) 74; F.-M. Braun, 
‘L’arriére-fond judaique du quatriéme évangile et la communauté de 
VAlliance’, RB 62 (1955) 33-4. 


208 PAULINE PASSAGES 


ment has the temple of God with idols? For we are the temple of the 
living God; as God has said, 
‘I shall dwell among them and move about among them, 
and I shall be their God and they will be my people.’ 

(Lv 26:12; Ez 37:27) 
Therefore, ‘come forth from them, (Is 52:11) 
and separate from them, says the Lord, 
and touch nothing that is unclean’; 
then ‘I shall welcome you.’ | (Ez 20:34) 
And ‘I shall become a father to you, (2 Sm 7:14) 
and you will be my sons and daughters, 

says the Lord Almighty.’ 

Since we have such promises, dear friends, let us purify ourselves 
from all that can taint body and spirit, and let us perfect our holiness 
in the fear of God. 


The elements in this passage which suggest Qumran contacts 
or the reworking of Qumran ideas are the following: (a) the 
triple dualism of uprightness and iniquity, light and darkness, 
Christ and Beliar (together with the underlying notion of the 
‘lot’); (5) the opposition to idols; (c) the concept of the temple 
of God; (d) the separation from impurity; (e) the concatenation 
of Old Testament texts. Each of these elements is known to 
have a significant Qumran background which is the basis of 
our discussion. 


(a) The triple dualism. The purpose of the contrast brought out 
by the triple dualistic expressions is to divide mankind into two 
classes, those who follow Christ and those who do not. A similar 
division of mankind, by now well known, is expressed in many 
ways in the Qumran literature, but most significantly by the 
expressions ‘sons of light’ and ‘sons of darkness’. Though the 
expression ‘sons of light’ does not occur here, Paul does em- 
ploy the Greek equivalent of it elsewhere.’ But the contrast of 


* The expression ‘sons of darkness’ does not appear in the New Testament, 
but ‘sons of light’ occurs in 1 Thes 5:5 and Eph 5:8 (and outside the Pauline 
corpus in Jn 12:36 and Lk 16:8). Moreover, the fuller context of 1 Thes 
5:4-8 and Eph 5:8~-13 exploits the contrast of light and darkness in ways 
reminiscent of several Qumran passages. See also Rom 13: 12-13. 
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light and darkness in fis koinénia photi pros skotos® in a context of 
mixing believers with unbelievers is merely another way of 
saying ‘sons of light’ and ‘sons of darkness’. Pertinent to our 
discussion here is the well-known passage of the Manual of 
Discipline, ‘to love all the sons of light, each according to his lot 
in God’s counsel, and to hate all the sons of darkness, each _ 
according to his guilt in God’s vengeance’ (1QS 1:g-11). 
Again, ‘may he be cut out of the midst of the sons of light be- 
cause he swerved from following God for the sake of his idols 
and of that which casts him into iniquity’ (1QS 2:16-17).° See 
further 1QS 3:3, 13, 19-20, 24-25; 1QM 1:1, 3, 9, 11, 133 13: 
5-6, 9, 15-16; 1QH 12:6; 4QFlor 1:9. While the opposition of 
light and darkness is not only a natural one, and one found as 
a symbolic representation of the forces of good and evil in many 
literatures, among which we may mention the Old Testament 
itself (Is 45:7; Mi 7:8; Jb 29:3), it is to be noted that the figure 
is found neither in the Old Testament nor in Rabbinical litera- 
ture as a means of expressing two great classes of mankind.?° In 
this Corinthian passage mankind is divided according to light 
and darkness just like the ‘sons of light’ and the ‘sons of dark- 
ness’ in the Qumran literature. 

Several nouns occur in this passage as expressions for the 
general idea of association with one or other of these classes of 
mankind: metoché, koinonia, symphonésis, meris. It is especially the 
last one which indirectly suggests that the Qumran notion of 


8 The expression koinonia pros is peculiar; it is found also in Sir 13:2 where 
it can be explained as reflecting the Hebrew original ythbr ’] (the preposi- 
tion ’el). H. Windisch (Der zweite Korintherbrief [Mever-Kommentar 6; oth 
ed.; Gottingen: Vandenhoeck und Ruprecht, 1924]) also suggests a Semit- 
ism as the reason for it. If it really is such, then this point of syntax would be 
an additional support to our thesis. 

® Note also the proximity of two other ideas in this text which are found 
in the Corinthian passage under discussion, ‘idols’ and ‘iniquity’. 

10 G. Graystone (‘The Dead Sea Scrolls and the New Testament’, J7Q 
23 [1956] 33; The Dead Sea Scrolls and the Originality of Christ [New York: 
Sheed and Ward, 1956] 71-2) tried to minimize the importance of the 
Qumran phrase ‘sons of light’ by maintaining that even if it did not occur 
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‘lot’ likewise underlies this passage. This will be clarified by 
referring to a passage in Col 1:12, another Pauline verse 
which has likewise been shown to have been influenced by 
Qumran ideas: es tén merida tou klérou ton hagién en to photi, ‘to 
share the lot of the saints in light’. Here we find the noun meris 
explicitly associated with k/léros in a context of light, and perhaps 
because of this association K. G. Kuhn was inclined to equate 
meris in 2 Cor 6:15 with the Hebrew word used at Qumran for 
‘lot’, viz. gérdl.11 However, it is significant that meris in the 
Septuagint never translates géral, whereas kléros quite frequently 
does.12 However, even in the Septuagint these words are re- 
lated, as passages like Dt 10:9; Jer 13:25 and Wis 2:9 show. 
When we recall that the members of the Essene community 
regarded themselves not only as the ‘sons of light’, but also as 
the ‘lot of light’ (géral ’6r; see 1OM 13:9, 5-6; CD 13:12;}8 
4Q Is‘ 13:12) and the ‘lot of God’ (géral ’El; see 1QS 2:2; 
IQM 1:5, 153 13:5; 15:13; 17:7), it is difficult to escape the 


in the Old Testament, it is almost a natural Hebraism, using the frequent 
‘sons of... .’. A natural Hebrew idiom, indeed, but the significant fact re- 
mains that the expression had not been found outside of the New Testa- 
ment before the discovery of the Qumran Scrolls. It is, moreover, paralleled 
only there. See further my remarks above, pp. 167-8, n. 10. 

- 11 RB 61 (1954) 203, n. 2. 

12 Cf. E. Hatch and H. A. Redpath, A Concordance to the Septuagint and the 
Other Greek Versions of the Old Testament (Including the Apocryphal Books) (Graz: 
Akademische Druck- und Verlagsanstalt, 1954) 2, g11 (meris), 770 (kléros). 
O. Procksch has maintained that kléros is the usual rendering of the Hebrew 
nak*lah, ‘inheritance’, in the Old Testament (see the article ‘kléros’ in 
Kittel, TWNT 1, 108). As a matter of fact, it occurs 48 times as the equiva- 
lent of nah*lah over against 62 times as the translation of géral. The Pauline 
usage may well reflect the meaning ‘inheritance’ at times, but when the 
Colossian passage is compared with such a Qumran passage as 10S 11:7-8, 
“To those whom God has chosen . . ., he has given a share in the lot of the 
saints (wynhylm bgwrl qdwsym)’, the later Qumran nuance of gérdl as ‘lot’ or 
‘party’ seems to be more appropriate in the Colossian passage. 

13 In the light of the other passages where this expression occurs it seems 
preferable to read h’[wr] here instead of C. Rabin’s h’[mt]; see The Zadokite 
Documents (Oxford: Clarendon, 1954) 67. 
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conclusion that this notion underlies the division of mankind 
described in this passage in Corinthians. 

The dominantly ethical character of the cosmic dualism of 
Qumran" is manifest in the contrast of uprightness and iniquity 
which is often associated with that of light and darkness. This 
we find also in the 2 Cor passage, where the two pairs are juxta- 
posed. It is interesting to compare with this the following 
Qumran texts: ‘All iniquity and [wick]edness you will destroy 
forever and your uprightness will be manifested to the sight of 
all whom you have made’ (1QH 14:16). Again, “Then iniquity 
shall depart before uprightness, as darkness departs before the 
light’ (1Q27 115-6). Here the two pairs are linked. See further 
CD 20:20-21. 

The last couple in the Pauline text is Christ and Beliar. 
Christ, of course, does not appear in the Qumran texts, and his 
appearance in the 2 Cor passage is clear proof of the Christian 
reworking of the Qumran material. But Belial frequently is op- 
posed to God as the leader of the hostile lot.4® At the end of the 
eschatological war described in the War Scroll the priests, levites 
and all the elders of the community ‘shall bless in their places 
the God of Israel and all his faithful works and the indignation 
which he has directed against Belial and all the spirits of his lot. 
And they shall answer and say, “‘Blessed be the God of Israel 
. .., but cursed be Belial with his hostile purpose. . .!”’ (1QM 
13:1-4). Here we find Belial set over against the God of Israel, 
just as he is pitted against Christ in the Corinthian text. Belial, 
as a demon or personified force, occurs further in 1QS 1:18, 24; 
2:19, 5 (‘all the men of Belial’s lot’); 10:21 (?); 1OQM 1:1, 5, 
13; 4:2; 11:8; 13:[2], 4, 113 14:93; 15:3; 18:1, 3; 1QH 6:21; 


14 See G. Mensching, ‘Dualismus. I. Religionsgeschichtlich’, RGG* 2 
(1958) 272-4; G. Gloege, ‘Dualismus. II. Theologisch’, zbzd., 274-6. 

15 Beliar, the New Testament form of the name, is merely the result of a 
late dissimilation of the liquid consonants and is actually identical with the 
name Belial. The name can now be safely interpreted as the name of a 
demon opposed to God on the basis of the Qumran parallels and the sug- 
gestion of some commentators that it refers to Anti-Christ (e.g., H. Lietz- 
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1Q40 9:3 (?); 4QFlor 1:8 bis, 9; 2:2; 4OTest 23 (?); 40M 
6.16 The Hebrew word bé¢liya‘al occurs in the Old Testament as 
a common noun, meaning ‘worthlessness, evil, perversion’, as 
it does often also in the Qumran Hédayét. There is, further, the 
expression, ’ys bly‘l or bny bly‘l, ‘an evil man’, ‘evil men’. This is 
undoubtedly the root of the Qumran expression, but Belial as 
the proper name of a demon 1s otherwise unknown in the Old 
Testament.!’ Before the discovery of the Qumran texts this 
usage was known only in this unique New Testament passage 
and in several Jewish intertestamental compositions, such as 
Fubilees (1:20; 15:33 [?]), the Testaments of the Twelve Patriarchs 
(Reuben 4:11; 6:3 [?]; Simeon 5:3 [explicit contrast of God 
and Beliar]; Levi 19:1 [where light and darkness are coupled 
with the Lord and Beliar]; Dn 1:7 [?]; 4:7; 5:1; Naphtali 2: 
6; 3:1), the Ascension of Isatah (3:11) and the Damascus Docu- 
ment (4:13, 153 5:18; 8:2; 12:2 [?]; 19:14). But several of 
these works were favourites with the Essenes of Qumran, often 
copied by them, if not actually composed by them.'§ It is, 


mann, An die Korinther, I-II [Handbuch zum Neuen Testament 9; 4th ed.; 
Tubingen: Mohr, 1949] 129) can be dismissed. See further W. Foerster, 
*‘Beliar’, TDNT 1,607. 

16 Cf. H. W. Huppenbauer, ‘Belial in den Qumrantexten’, T-Z.15 (1959) 
81-9. — 
17 C. Spicq (op. cit., 348) considers it possible that this meaning may occur 
in 2 Sm 22:5 and Ps 18:5, ‘comme Dieu de la mort et du monde souter- 
rain’. Similarly W. Foerster, op. cit. This is, however, most unlikely since 
the word Ddly‘l in each case stands in parallelism with mawet (‘death’) and 
§°6l (“Hades’), which supports the abstract meaning given by the diction- 
aries, ‘rivers of destruction’. However, cf. P. Jotion, ‘b‘liya‘al Bélial’, Bib 5 
(1924) 178-83. 

18 Five fragmentary MSS. of Fubilees have come to light in Qumran Cave 
IV alone. The same cave has yielded an Aramaic text of the Testament of 
Levi and a Hebrew text of the Testament of Naphtali. Even though the latter 
two are not exactly the same as the Greek version known to us in the 
Testaments of the Twelve Patriarchs, they probably served as the sources of the 
latter (see J. T. Milik, Ten Years of Discovery in the Wilderness of Fudaea [SBT 
26; London: SCM, 1959] 34-5). Moreover, the Damascus Document has 
turned up in eight fragmentary copies from Cave 4 and one from Cave 6 
(see RB 63 [1956] 55, 60-1, 407, n. 1; 62 [1955] 398-406). 
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therefore, significant that the unique occurrence of Beliar in the 
New Testament should be in this otherwise puzzling paragraph 
which manifests so many contacts with the Qumran literature. 
Considering the triple contrast of light and darkness, upright- 
ness and iniquity, Christ and Beliar, it is difficult to deny the 
reworking of Qumran expressions and ideas.1® 


(b) Opposition to idols. Following the triple dualistic contrast 
is the question, ‘What agreement has the temple of God with 
idols?’ This question reflects the same attitude found in the 
Qumran text already cited, ‘May he be cut off from the midst 
of the sons of light because he has swerved from following God 
for the sake of his idols and of that which casts him into ini- 
quity’ (1QS 2:16-17). We do not find here the explicit contrast 
of idols with the temple of God in the Qumran text, but both 
elements are frequent in this literature, opposition to idols and 
the temple of God. This suggests a common conceptual back- 
ground; see further 1QS 2:11, 17; 4:5; 1QH 4:19; CD 20:9; 
T. Reuben 4:6. 


(c) The temple of God. The contrast of idols with the temple 
of God leads to the assertion, ‘For we are the temple of the 
living God.’ This assertion introduces an idea into the sixth 


19 Another possible contact which may strengthen the evidence thus far 
adduced is found in the use of heterozyged. This verb obviously reflects the 
prohibition of Dt 22:10, forbidding a man to plough with an ox and an ass 
yoked together (see also Lv 19:19). The commentators usually refer to these - 
passages to illustrate the incongruity of the association stressed here. It is, 
moreover, an Old Testament figure to speak of yoking in the sense of 
believing a teaching, following a doctrine (see Ps 106:28; Nm 25:3). Hence, 
the basic idea used here is an Old Testament derivative. But it should be 
noted that the same nuance occurs also in the Qumran Héddyét. If it is 
correct that the person speaking in the first singular is the Righteous 
Teacher, the founder of the Qumran movement, as many maintain, then 
he refers to his followers as ‘all those who are yoked to my counsel’ (kwl 
nsmdy swdy, 1QH 5:24), and as ‘those who are yoked to my testimony’ 
(nsmdy t’wdty, 1OH 6:19). This is obviously a use of ‘yoking’ in the sense of 
following a doctrine. 
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chapter of 2 Cor which is otherwise quite foreign to it. The 
‘we’ must be understood of the believers, the followers of Christ, 
the men of his lot. As a community they constitute the temple 
of God. The same theme can be found also in genuine Pauline 
passages like 1 Cor3:16-17and Eph 2:21-22.?° But the idea of 
the community as the ‘holy of holies’ is a notion cherished by 
the Qumran Essenes. ‘At that time the men of the community 
shall be set apart as a sanctuary for Aaron (byt gwds P’hrwn), 
being united as the Holy of Holies, and those who walk in per- 
fection as a house of community for Israel (wbyt yhd lysr’l, 1QS 
9:5-7).*1 Again, ‘when all these things shall come to pass in 
Israel, the council of the community shall be established in 
truth as an eternal planting, a sanctuary (byt qwdS) for Israel 
and a foundation of the Holy of Holies (wswd qwds qwdsym) for 
Aaron’ (1QS 8:4-6; see further 5:6; 8:8-9; 11:8 [wswd mbnyt 
qwds|; 4QFlor 1:6 [lbnwt lw’ mqds ’dm lhywt mqtyrym bw’ lw’ 
lpbnyw m‘sy twrh}). 


20 The whole context here forbids us to think of the ‘temple of God’ in 
terms of the individual Christian, like the figure employed in 1 Cor 6:19 
(pace H. Lietzmann, op. cit., 129). K. G. Kuhn (RB 61 [1954] 203, n. 2) has 
indicated that the theme of the human body as the temple of God has 
parallels rather in the Hellenistic world, especially in Philo, whereas the 
theme of the community-temple has previously lacked parallels in the 
literature prior to or contemporary with the New Testament. See the 
bibliographical references cited by him; but also K. Priimm, Diakonia 
Pneumatos, der zweite Korintherbrief als Zugang zur apostolischen Botschaft, 
Auslegung und Theologie (Rome: Herder) II/1 (1960) 361-4; G. W. MacRae, 
‘Building the House of the Lord’, AER 140 (1959) 361-76; J. Pfammatter, 
Die Kirche als Bau (AnalGreg 110; Rome: Gregorian University, 1960). B. 
Gartner, The Temple and the Community in Qumran and the New Testament: A 
Comparative Study in the Temple Symbolism of the Qumran Texts and the New 
Testament (SNTS Monograph Series, 1; Cambridge: University Press, 
1965). ° 

41 ‘Holy of Holies’ is an expression used for objects consecrated to Yahweh, 
especially to his service in the temple of Jerusalem or in the desert Tent. 
For a discussion of its various uses, see S. R. Driver, The Book of Daniel 
(Cambridge Bible for Schools and Colleges; Cambridge: University Press, 
1901) 137. When all the evidence is reviewed, it is seen to be an expression 
reserved either for the temple or some part of it, and often for the inner- 
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(d) Separation from all impurity. It would be surprising in a text 
which already reveals so many contacts with the Qumran 
literature, if we did not find some reference to its ideas on purity 
and defilement. Avoidance of ritual defilement was a major pre- 
occupation of the Essenes and affected many aspects of their 
way of life. They were expected to ‘make a distinction between 
the clean and the unclean’ (CD 6:17), ‘not to let their property 
be mixed with the property of men of deceit who have not 
purified their conduct by separating from iniquity and by walk- 
ing with perfect conduct’ (1QS 9:8-9). Again, ‘let him not 
come to the water to share in the purification of holy men— 
for they will not be cleansed, unless they have turned from their 
wickedness—for he is impure among all those who transgress 
his word’ (1QS 5:13-14). The abhorrence of all unclean idols 
(glwly ndh, 1QS 4:5) was prescribed. Moreover, the regulations 
for ritual purity among the Essenes were numerous (see 1QS 
4:10; CD 7:33; 9:21; 10:10 ff.; 11:19 ff.; 12:19; 10M 13:5). 
In the light of such prescriptions the counsel in 2 Cor, to ‘cleanse 
ourselves from everything that can taint body and spirit’ in an 
effort toward perfect holiness, takes on new meaning. It re- 
sembles strongly the general Qumran proscription of all contact 
with outsiders. 


(e) Concatenation of Old Testament texts. The last point of con- 
tact to be noted in this passage is the series of Old Testament 
quotations strung together in the manner of Testimonia. We 
have, first of all, a conflated quotation of Lv 26:12 and Ez 
37:27, then an inverted quotation of Is 52:11, followed by part 
of Ez 20:34 and finally 2 Sm 7:14. The unifying thread run- 
ning through all the citations is the theme of God’s chosen 
people, “God’s lot’, to use the Qumran expression. Collections 
of Old Testament texts grouped about a certain theme occur 
elsewhere in Paul’s letters and the question has often been 


most sanctuary. It is therefore a most apt expression for the idea of an ob- 
ject (or a community) withdrawn from profane use and dedicated to God. 
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raised whether Paul constructed them himself or made use of 
already existing testzmonia. The main argument for denying that 
Paul made use of previously existing testimonia has been that 
there was no evidence for the existence of such lists prior to the 
patristic writers. But we now have a festimonia document from 
Qumran Cave 4, which groups various texts from the Old 
Testament.?? I have discussed the pertinence of this document 
for the New Testament elsewhere in detail.28 We need note here 
only that the early appearance of such a literary form at 
Qumran does not prove that Paul used already existing test- 
monia; but the likelihood is increased now that a pre-Christian 
example of it has turned up. Once again the discovery of such a 
form precisely at Qumran yields another point of contact be- 
tween it and the 2 Cor passage.** Finally, it should be noted 
that the introductory formula, kathés eipen ho theos hott . . ., 
which occurs only here in the New Testament, has its Qumran 
counterpart in CD 6:13; 8:9 (’s7 ’mr 7l),** but is found neither 
in the Old Testament nor the Mishnah. 


Having examined the five points of contact between this 
passage and the Qumran literature, we may conclude. Not all 
the points in this comparison are of equal importance or value, 
but the cumulative effect of so many of them within such a short 
passage is the telling factor. We are faced with a paragraph in 


22 See J. M. Allegro, ‘Further Messianic References in Qumran Litera- 
ture’, JBL 75 (1956) 182—7, Document IV. 

23 <<4QTestimonia” and the New Testament’, pp.59-89 above. 

24 One of the Old Testament passages cited here, 2 Sm 7:14, is used in a 
Qumran text which at first sight seemed to be related to the ftestimonia form, 
a text provisionally labelled ‘4QFlorilegium’. However, further investiga- 
tion of the text has shown that ‘florilegium’ is a misnomer for the genre 
employed there, for it is actually ‘a more complex type of pesher—one that 
employs additional biblical material [i.e., isolated explicit quotations from 
other Old Testament books] to expound the biblical passage under con- 
sideration’ (W. R. Lane, ‘A New Commentary Structure in 4Q Flori- 
legium’, JBL 78 [1959] 343-6). See further pp. 7, 81-2 above. 

25 See my article, ‘The Use of Explicit Old Testament Quotations in 
Qumran Literature and in the New Testament’, pp. 3-58 above. 
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which Qumran ideas and expressions have been reworked in a 
Christian cast of thought. Some of the contacts can be shown to 
exist also in genuinely Pauline passages, e.g., the temple of 
God, the idea of the ‘lot’, the festimonia-form. But when the total 
Qumran influence is considered along with the other reasons 
(the interrupted sequence of the surrounding context, the self- 
contained unit and the strange vocabulary), the evidence seems 
to total up to the admussion of a Christian reworking of an 
Essene paragraph which has been introduced into the Pauline 
letter. The problem of how it got there remains unsolved, for 
‘there is no evidence in MS., or version, or quotation, that any 
copy of the Epistle ever lacked this passage’.** At any rate, this 
solution seems preferable to those which are content with 
merely writing the passage off as a digression or just another 
case of Pauline anacoluthon due to his practice of dictation. It 
certainly is not a case of anacoluthon, for the grammar is in- 
tact. To label the passage as a digression or as a Pauline “‘quota- 
tion’ of an Essene paragraph (as did K. G. Kuhn) is no solution, 
for the problem still remains, why did he digress here with a 
heavily Qumran passage? Hence, I believe that it is prefer- 
able to regard the passage as a non-Pauline interpolation. ?’ 


26 A, Plummer, op. cit., 205 

27 See further J. Gnilka, ‘2 Cor 6:14—7:1 in the Light of the Qumran 
Texts and the Testaments of the Twelve Patriarchs’, Paul and Qumran: 
Studies in New Testament Exegesis (ed. J. Murphy-O’Connor; London: 
Chapman, 1968) 48-68. 
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THE EPISTLE TO THE HEBREWS 


11 


‘NOW THIS MELCHIZEDEK ...’ 
(HEB 7:1)* 


To show the superiority of Christ’s priesthood over that of 
Aaron and the levites, the author of the epistle to the Hebrews 
introduces a comparison between Jesus and Melchizedek. The 
comparison is briefly stated in Heb 5: 6—10 for the first time, but 
at the end of the following hortatory section the author returns 
to the Melchizedek theme and affirms that Christian hope is 
like an anchor firmly rooted in the heavenly sanctuary where 
Christ has gone on ahead of us, ‘forever a high priest according 
to the order of Melchizedek’ (6:20). There follows in chapter 7 
an extended discussion of Christ and Melchizedek, which C. 
Spicq has called the ‘culminating point of the epistle’s argu- 
ment’.1 Whether this view of chapter 7 is correct or not, much 
has been written on Melchizedek and his relation to Heb. It is 
our purpose here to sift from the recent studies those elements 
which seem pertinent to his appearance in Heb and relate to 
them some new data bearing on the Melchizedek tradition 
which have come to light in the Qumran literature and in the 
newly discovered Vatican codex of the Palestinian Targum 
Neofiti I. 

Before turning to the new data, I must stress with several 
modern writers? that the detailed comparison of Christ and 

* Originally published in CBQ 25 (1963) 305-21. 

1 Téptire aux Hébreux (EBib; 3d ed., Paris) 2,203. 

2 See R. Bloch, ‘Midrash’, VDBS 5, 1279; H. Rusche, ‘Die Gestalt des 
Melchisedek’, MTZ 6 (1955) 230-52. This is certainly a more valid analysis 

22! 
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Melchizedek in Heb 7 is an excellent example of a midrash on 
Gn 14:18-20. Introducing his implicit quotation of Gn by 
houtos gar ho Melchisedek, the author of Heb first gives a brief 
résumé in vv. I-2 and afterwards takes up various elements of 
it for comment. Thus in this section of Heb are verified the 
five characteristics of midrash, pointed out by R. Bloch,? viz., 
its point de départ in an OT passage (Gn 14:18-20 implicitly 
quoted), its homiletic character (here for apologetic purposes), 
its attentive analysis of the text (the interpretation of the names 
and explanation of the blessing and tithes), its adaptation of the 
OT text to a present situation (the priesthood of Christ), and 
its haggadic character (an elaborative exposé in which the 
interest is centred on the biblical account rather than on the 
historical figure as such). Even in its outward form this section 
bears resemblance to a classic midrash in Genesis Rabbah 43:6.4 
Moreover, the manner in which Heb introduces into the mid- 
rash on Gn 14 phrases from Ps 110 (see Heb 7:11, 15, 17, 21, 
28) is strikingly similar to the technique of the so-called 
4OFlorilegium,® a Qumran text which bears the name midras 
as part of an opening formula.® The latter text is really a com- 
mentary on 2 Sm 7: 10-14, followed by one on Ps 1:1 and Ps 
2:1; but into the commentary on these passages other OT 
passages have been introduced (Ex 15:17-18 and Am 9:11 
into the part on 2 Sm; Is 8:11 and Ez 37:23 into that on Ps 


of Heb 7 than Spicq’s view that the entire chapter 7 is nothing more than 
an exegesis of Ps 110:4 (op. cit., 205). 

3 Op. cit., 1265-7. 

4 See H. Freedman, Genesis (Midrash Rabbah 1; London, 1951) I, 355 ff. 
A. G. Wright, ‘The Literary Genre Midrash (Part Two)’, CBQ 28(1966) 
437, Classes this passage among ‘small midrashic units’ in the New Testa- 
ment, which are built on implicit citations of the Old Testament. 

5 See J. M. Allegro, ‘Fragments of a Qumran Scroll of Eschatological 
Midr asim’, FBL 77 (1958) 350-4. Cf. my comments on this text above, pp. 
7, 81-2. | 

6 Ibid., 353 (I, 14). Cf. W. R. Lane, ‘A New Commentary Structure in 
4Q Florilegium’, JBL 78 (1959) 343-6; Y. Yadin, ‘A Midrash on 2 Sam. vii 
and Ps. i-ii (4Q Florilegium)’, IEF 9 (1959) 95-8. 
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1:1). The only difference is that the OT texts are here intro- 
duced by explicit formulae, whereas they are not in Heb.’ But 
the midrashic technique is basically the same. Further, Helga 
Rusche has recently shown that the treatment of Melchizedek 
in Heb is not characterized by the extreme allegorical specula- 
tions found in Philo, Josephus, several Gnostic writers and the 
Rabbis.’ The theological conception used is related much more 
to controllable Jewish apocalyptic writers with their expecta- 
tions of a messianic priesthood rooted in Gn 14. Since the two 
intertestamental writings in which she finds the relevant 
material are Fubilees and the Testaments of the Twelve Patriarchs— 
texts with known connections with the Qumran literature— 
another point of comparative interest is thus established between 
Qumran and Heb.?® 


Ps 110:4 


Before we take up the use of Gn 14 in Heb, a few preliminary 
remarks are in order about the author’s use of Ps 110. Heb first 
cites it in 1:13 and uses it again in 5:5-10, to set up the com- 
parison of Jesus and Aaron. The role of high priest was not 
usurped in either case, but bestowed by divine appointment. 
This idea forms part of the development of Heb at this point, 
where Jesus is shown to have all the qualities of the ‘perfected’ 
(or ‘qualified’) high priest. In proof, the author cites Ps 2:7, 
“You are my son; this day I have begotten you’, and joins to it 
Ps 110:4, “The Lord has sworn and will not go back on his 


*See my essay, ‘The Use of Explicit Old Testament Quotations in 
Qumran Literature and in the New Testament’, pp. 3~58 above. 

8 Op. cit., 238-44. 

®'Y. Yadin, ‘The Dead Sea Scrolls and the Epistle to the Hebrews’, 
Aspects of the Dead Sea Scrolls (Scripta hierosolymitana 4; Jerusalem, 1958) 
36-55; C. Spicq, “L’épitre aux Hébreux, Apollos, Jean-Baptiste, les Hellén- 
istes et Qumran’, RQ 1 (1958-59) 365-90; H. Kosmala, Hebrder—Essener— 
Christen. Studien zur Vorgeschichte der friihchristlichen Verktindigung (SPB 1; 
Leiden, 1959). F. F. Bruce, ‘““To the Hebrews” or “‘To the Essenes”’?’, 
NTS g (1962-63) 217-32; J. Coppens, “Les affinités qumraniennes de 
l’Epitre aux Hébreux’, NRT 84 (1962) 128-41, 257-82 (=ALBO 4/1). 
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word: “‘You are a priest forever according to the order of 
Melchizedek’’.’ As Dom J. Dupont, and more recently a young 
Swedish scholar, E. L6vestam, have pointed out,!° all the clear 
instances of the use of Ps 2:7 in the NT relate it to the Resur- 
rection. As of the time of his resurrection Christ became a ‘son 
of God’ in a special sense (in the understanding of the early 
kerygma reflected here)—God’s son endowed with universal 
and everlasting royal dominion (cf. Rom 1:4).% To this notion 
derived from Ps 2:7, Heb now links another from Ps 110:4: 
God’s appointment of the risen royal Son as the possessor of the 
eternal priesthood of Melchizedek. 

Though the messianic character of Ps 110 is debated among 
OT commentators,!* there is rather general agreement that it is 
at least a royal psalm, one in which some Davidic king is ad- 
dressed as the hero1® and associated with the past as the suc- 
cessor of Melchizedek. Like Ps 2, it echoes the dynastic. covenant 
established in the oracle of Nathan (2 Sm 7:8-16). But the 
psalmist thinks of the reigning Israelite king, ‘not... asa 
simple historical figure, but as a religious figure who incorpor- 
ates in himself the kingdom of Israel and its hope for a future 
in which the kingship of Yahweh will become universally 
effective. In this sense the Ps is messianic since it repeats the 


10 J. Dupont, ‘Filius meus es tu’, RSR 35 (1948) 522-43; E. Lévestam, 
Son and Saviour: a Study of Acts 13,32-37 (ConNeot 18; Lund, 1961) 15-37; 
E. Kaésemann, Das wandernde Gottesvolk (FRLANT 37, Gottingen, 1939) 58-9; 
R. H. Fuller, The Mission and Achievement of Jesus (SBT 12; London, 1954) 
87. 

11 See E. Lévestam, of. cit., 37. 

12 See the summary by J. L. McKenzie, ‘Royal Messianism’, CBQ 19 
(1957) 25-52, esp. 34-6 (reprinted in Myths and Realities [Milwaukee- 
London, 1963] 203-31). 

13 The opinion of H. H. Rowley, ‘Melchizedek and Zadok (Gen 14 and 
Ps 110)’, Festschrift fiir Alfred Bertholet (Tubingen, 1950) 461-72, according 
to which David addresses Zadok in v. 4, does not seem to have convinced 
many; see V. Hamp, ‘Melchisedech als Typus’, Pro Mundi Vita: Festschrift 
zum eucharistischen Weltkongress 1960 (Miinchen, 1960) 16-17; J. W. Bowker, 
‘Psalm CX’, VT 17 (1967) 31-41; H. H. Rowley, ’Melchizedek and 
David’, VT 17 (1967) 485. ; 
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messianic outlook of the dynasty of David.’!4 It has been main- 
tained that v. 4, in which the Israelite monarch is presented as 
a king-priest, is a gloss, because it is unique in the OT. How- 
ever, the excision of it has to be based on something more than 
a hunch, and the otherwise early date of the Ps points to its 
composition in the time of David or Solomon, when the con- 
nection of the Davidic dynasty with the city of Melchizedek was 
still fresh and when many of the inhabitants were not Israelites. 
Ps 110:4 thus presents the king as the heir of Melchizedek, 
succeeding him as a priest forever.'® 


In Heb 5 the author applies this verse of Ps 110 to Jesus, un- 
doubtedly understanding it as messianic (although he does not 
expressly state this link).1? Having first introduced Ps 2:7 to 
establish the risen Jesus as the possessor of regal inheritance, he 
adds Ps 110:4 to present this Kingly Son of God as one ap- 
pointed also to an eternal priesthood. 


Whatever the puzzling Hebrew phrase ‘al dibrati Afalkt- 
sedeq means, no one has ever suggested that it be understood in 
terms of hereditary succession. Hence the priesthood of the 
king is due to something else. The commonly accepted inter- 
pretation of the form ‘al dibrati is that it is an alternative, per- 


147. L. McKenzie, op. cit., 35-6. H.-J. Kraus, Psalmen (BKAT 15/10; 
Neukirchen, 1959) 763-4; V. Hamp, op. cit., 18. 

15 Since Gunkel the early date of the Ps in the time of David or Solomon 
has been widely admitted; see H.-J. Kraus, of. cit., 755; E. R. Hardy, “The 
Date of Psalm 110’, JBL 64 (1945) 385-90; H. G. Jefferson, ‘Is Ps 110 
Canaanite?’, JBL 73 (1954) 152-6; H. Schmid, ‘Jahwe und die Kulttradi- 
tionen von Jerusalem’, ZAW 67 (1955) 175, n. 42. Seefurther W. E. Brooks, 
‘The Perpetuity of Christ’s Sacrifice in the Epistle to the Hebrews’, 7BL 
89 (1970) 205-14. 

16 A. Caquot, ‘Remarques sur Psaume CX’, Semitica 6 (1956) 33-52, 
rightly stresses the emphasis in the Psalm on the eternal aspect; cf. R. 
Tournay; “Le Psaume CX’, RB 67 (1960) 5-41, esp. 19, n. 2. 

17 It is apparently part of the author’s own theology to apply Ps 110:4 to 
Christ as the messianic priest. No rabbi is attested as having applied Ps 
110:4 to the Messiah before the second half of the 3d cent. a.p. See C. 
Spicq, op. cit., 204, n. 4. 
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haps older, form of the construct ‘al dibrat.1® Elsewhere in the 
OT this phrase means ‘for the sake of’ (Eccl 3:18; 8:2; 7:14). 
This causal meaning, however, though defended here by a few 
scholars,!® scarcely suits the context of the Ps, and has been 
avoided both by ancient versions and many modern com- 
mentators in favour of a modal sense.*° The LXX rendered it 
kata tén taxin Melchisedek, and was followed by Heb 5:6; 6:20; 
7:11, 17 and the Vg, secundum ordinem Melchisedech. But the 
Greek word taxis is of little help, for neither its basic meaning, 
‘arrangement, fixed order, succession’, nor its Hellenistic mean- 
ing, ‘office, post’ of a priest, nor even the meaning “character, 
quality’ (apparently used in 2 Mc 9:18), has won any general 
adherence of scholarly opinion. And yet, there is little doubt of 
its meaning in Heb, for in 7: 15—a verse often strangely omitted 
in many discussions of the meaning of the Greek or Hebrew 
phrase—it has been paraphrased by the author, kata ten 
homoiotéta Melchisedek, ‘according to the likeness of Melchi- 
zedek’.?! Does the Peshitta reflect this in Ps 110:4 or preserve 
its Own ancient interpretation: badmiiteh d¢Melkizdeq, ‘in the 


18 P, Joiion (Grammaire de V’hébreu biblique [2d ed.; Rome, 1947] 4931-m) 
and G. Beer-R. Meyer (Hebrdische Grammatik [Sammlung Goschen Berlin, I, 
1952] +45d) explain the final yodh as hireg compaginis; but Gesenius- 
Kautzsch-Cowley (Hebrew Grammar [Oxford, 1946] +:9o0k-1), H. Bauer- 
P. Leander (Historische Grammatik der hebraischen Sprache des Alten Testaments 
[Halle a. S., 1918] +465j-k) more correctly explain it as an obsolete case- 
ending. Cf. H.-J. Kraus, op. cit., 753.—Despite a superficial resemblance to 
(and perhaps a common origin with) the Aramaic ‘1 dbr (Cowley, AP 6,6 
[in a context of swearing]; BMAP 4,13) and ‘I dbrt dy (Dn 2:30; 4:14), the 
phrase in the Ps seems to be different. 

19 Cf. among others Koehler-Baumgartner, Lexicon in Veteris Testamenti 
libros (Leiden; 1958) 202; V. Hamp, of. cit., 18; J. M. P. Smith (American 
Translation [Chicago, 1951] 561): ‘A Melchizedek, because of me.’ See 
also B. D. Eerdmans, The Hebrew Book of Psalms (Leiden, 1947) 499: ‘For 
the sake of Melchizedek’ (explained as ‘for the memory of’).—Still less 
convincing are the attempts of A. Caquot (op. cit., 44), “Tu es prétre pour 
toujours. (Il l’a juré) 4 propos de Melchisedeq’; and of R. Tournay (of. 
cit., 19, n. 2), ‘sur ma parole (jurée)’. 

20 H.-J. Kraus, op. cit., 752; CCD 3,287; Gesenius-Buhl, 155. 

21 It has been noted independently by R. Tournay, of. cit., 19, n. 2. 
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likeness of Melchizedek’? Heb 7:15 is so obviously an allusion 
to Ps 110:4 that Nestle prints it in boldface except for homoio- 
téta. It is this notion of ‘likeness’ which is exploited in the mid- 
rashic commentary, even though the text of Heb may not really 
solve the problem of ‘al dibrati or kata tén taxin. In reality, kata 
ten homowotéta may be no more than a paraphrase of the preposi- 
tion kata alone. 

GN 14:18-20 
We turn now to the midrash of Heb 7. But it will be well to 
juxtapose first of all the pertinent verses of Gn as they appear in 
the MT, the Genesis Apocryphon?? and the Targum Neofiti I.?8 
Various features of these comparative texts will enter into our 
discussion of the development in Heb. 


MT 
11The king of Sodom 
went out to meet him, 
after his return from 
killing Chedorlaomer 
and the kings who were 
with him, 


to the Valley’ of 
Shaveh, that is the 
King’s Valley. 


1QapGn 
The king of Sodom 
heard that Abram had 
brought back all the 
captives land all the 
booty, and he went up 
to meet him. He came 
to Salem, that is Jeru- 
salem, and Abram was 
camped in the Valley of 
14Shaveh (that is, the 
King’s Valley, in the 


Neofiti I 
The king of Sodom went 
out to meet him after he 
returned from killing 
Chedorloamer and the 
kings who were with 
him in the plain of 
Phordesaya,”** that is the 
King’s Plain... .2° And 
the upright king, the 
king of Jerusalem, that 
is the great Shem, 


22.N. Avigad and Y. Yadin, A Genesis Apocryphon: A Scroll from the Wilder- 
ness of Judaea (Jerusalem, 1956). See also my The Genesis Apocryphon of 
Qumran Cave I: A Commentary (Biblica et Orientalia, 18; Rome: Pontifical 


Biblical Institute, 1966: 2nd revised edition, 1971). 


23 See A. Diez Macho, ‘Una copia de todo el Targum jerosolimitano en 
la Vaticana’, EstBib 16 (1956) 446-7; ‘Una copia completa del Targum 
palestinense al Pentateuco en la Biblioteca Vaticana’, Sefarad 17 (1957) 
119-21; P. Boccaccio, “Integer textus Targum hierosolymitani primum 
inventus in codice Vaticano’, Bib 38 (1957) 237-9.—The text given here is 
taken from a microfilm supplied by the Vatican Library. The text is now 
available with a Spanish, French, and English translation in A. Diez 


Macho, Neophyti I: Targum palestinense . . 


. Tomo 1: Genesis (Madrid: 


Consejo superior de investigaciones cientificas, 1969). 
24 See J. T. Milik, ‘‘‘Saint-Thomas de Phordésa”’’, Bit 42 (1961) 77-84. 
25 In the text of Neo/fiti J the beginning of each verse is indicated by two or 


three words of the Hebrew, set off in quotation marks and followed by 
soph pastiq. Thereafter follows the Aramaic version of the complete verse. 
See next note. Dots in the translation represent the omission of the Hebrew 
words. 
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18And Melchizedek, the 
king of Salem, brought 
out bread and wine; 


and he was a priest of 
the Most High God; 
and he blessed him, 
saying, 1°*Blessed be 
Abram by the Most 
High God, the creator 
of the heavens and the 
earth! 

20And blessed be the 
Most High God, who 
has delivered your ene- 
mies into your hand!’ 
And he gave him a 
tenth of everything. 
21And the king of 
Sodom said to Abram, 


‘Give me the men, but 
the goods take for your- 
self.’ 


22But Abram said to the 
king of Sodom, ‘I raise 
my hand to Yahweh, 
the Most High God, the 
creator of the heavens 
and the earth, **that I 
shall not take so much 
as a thread or a sandal- 
strap from anything 
that is yours, lest you 
say, *4°I have enriched 
Abram”’,’ 
(Gn 14:17-24) 


Valley of Beth Kerem). 
And Melchizedek, the 
king of Salem, brought 
out 15food and drink for 
Abram and all the men 
who were with him. 
And he was a priest of 
the Most High God. 
And he blessed 4*Abram 
and said, ‘Blessed be 
Abram by the Most 
High God, lord of the 
heavens and the earth! 
And blessed be the Most 
High God, 1’who has 
delivered your enemies 
into your hand!’ And he 
gave him a tenth of all 
the flocks of the king of 
Elam and his con- 
federates. 1®Then the 
king of Sodom drew 
near and said to Abram, 
‘My lord Abram, }°give 
me the men that are 
mine from the captives 
who are with you, 
whom you have rescued 
from the king of Elam, 
and *°all the flocks (are) 
left for you.’ Then 
Abram said to the king 
of Sodom, ‘I raise ?4my 
hand this day to the 


‘Most High God, the 


lord of the heavens and 
the earth, ?*that I shall 
not take so much as a 
thread or a sandal-strap 
from anything that is 
yours, lest you _ say, 
‘From my flocks comes 
all the wealth of 
*3Abram....”’ 
(22: 12-23) 


brought out bread and 
wine; and he was a 
priest serving in the 
great priesthood before 
the Most High God.... 
And he blessed him say- 
ing, ‘Blessed is Abram 
before the Most High 
God, who by his word 
created the heavens and 
the earth. . . . And 
blessed is the Most High 
God (who) has broken 
your enemies before 
you.’ And he gave hima 
tenth of everything. ... 


And the king of Sodom 
said to Abram, ‘Give 
me the men, but the 


money take, for your- 
self.’ 


... And Abram said to 
the king of Sodom, ‘Be- 
hold, I raise my hand in 
oath ~ before Yahweh, 
the Most High God, 
who by his word created 
the heavens and the 
earth ... that I shall 
not take so much as a 
thread or a_ shoe-lace 
from all that is yours, 
lest you become proud 
and say, “I have en- 
riched Abram’’.’26 
(fol. 23 v., ll. 14 ff.) 


26 Neofiti I, f. 23v., line 14 ff.: “wys’ mlk” : wnpq mlk? dsdwn {lq} lqdmwtyh mn 
btr dy hzr mn dgfl yt kdr I‘m(r) wyt mlkyy’; dhwn ‘myh bmy3r prdsy’ hy’ msrh 
dmlk’: “wmlky sdq mlk lm”: wmlk’ sdq mlk? dyrwslm hw’ 5m rwhh—f. 24r, 1. 
1 ff.: *pg lhm whmr whw’ hwh khn m&m§£ bkhnt(t) rbth qdm’lh’ ‘V’h: “wybrkhw 
wy mr”: whryk ytyh w’mr bryk hu’ *brm qdm ?lh? ‘yl’h dbmymryh qnh smy’ w’r® : 
“brwk 7l ‘lywn” : whryk hw’ *lh? ‘bly dy thr b’ly dbbk qdmk wyhb th hd mn ‘srh mn 
kth: “wymr mlk sdwm?: w’mr milk? dsd(m) Pbrm hb ly np&t? wmmunh sb lk: 
“wy’mr ?brm’”?: w’mr ?brm lmlk? dsdm h’ zqp{y} ydy bSbw‘h gdm yyyy lh’ ‘ly’ 
dbmmryh qnh §my’ w’r? : *?m mhwft??: ?m mn hwt rswth dmsn ’n?sb mn kl mh dy 
Lk dl’ tyhwwy mtg’y wtymr ’n’? ‘tryt yt *brm. 
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THE NAME MELCHIZEDEK 
‘First of all, his name is interpreted as the king of uprightness’ 
(Heb 7:2). The author’s minute, attentive, midrashic analysis 
of the OT text centres first on the name of Melchizedek, in a 
way which was apparently traditional among the Jews of his 
time. But in fact this analysis contributes little to the develop- 
ment of the argument in Heb. In the light of the modern study 
of Northwest Semitic personal names, Malki-sedeq must have 
meant originally either ‘(the god) Sedeq is my king’, or ‘My 
king is upright’. The first element malki- (with yodh) was 
suffixal, meaning ‘my king’, like Malki-’él (‘El is my king’ [Gn 
46:17]), Malki-yah or Malki-yahi (“Yahweh is my king’ [Ezr 
10:31; Jer 38:6]), and a host of names with similar suffixal 
elements like ’abi (‘my father’), ’ah? (‘my brother’), él? (‘my 
god’), ‘ammi (‘my kinsman’), zimri (‘my protection’), etc.2”7 As 
for the second element sdgq, it was most likely the name of a god, 


27 Compare ’Abi-’él (1 Sm 9:1),’Abi-yah (1 Sm 8:2), ’Abi-yahé (2 Chr 13: 
20), Abi-4¢Dagan (ARM 2,83.21), Abi-milki (EA 148,2), Ilima-abi (BASOR 95 
[1944] 22), Ili-milku (EA 151,45), ’Elt-melek (Rut:2), ’Eli-’él (1 Chr 
11:46), ’Eli-yadh (2Kgs1:3), Ilt-Erah (ARM 1,63.6), Ahi-milku (KB2,148), ’Ahi- 
melek (1 Sm 21:2), ‘Ammi-’él (Nm 13:12), ‘Ammi-Sadday (Nm 1:12), Zimri- 
dDagan (ARM 1,85.11). See C.-F. Jean, ‘Les noms propres de personnes 
dans les lettres de Mari’, Studia Mariana (Leiden, 1950) 63-98.—M. Noth 
(Die tsraelitischen Personennamen im Rahmen der gemeinsemitischen Namengebung 
[Stuttgart, 1928] 24-5) rejects the explanation that the yodh is a suffix, 
as maintained by Delitzsch, Bauer-Leander, T. Bauer, e¢ al., and sees in it 
‘nur einen Rest alter Kasusendungen’. In the light of the foregoing material 
this is most unlikely. All the examples which he offers can be explained 
otherwise quite easily. Moreover, he is responsible for another analysis of 
Malkisedeq often quoted today (p. 161, n. 4), ‘(the god) Milk is upright’. 
This is due to his desire to interpret all instances of mlk in Canaanite names 
as a theophoric element. But just as he was forced to admit sdq as a divine 
name (in South Arabic sdqdkr, sdqyd‘, sdqyp‘; cf. also Chagar Bazar Sidgi- 
epuh, Mari Sidqu-la-nasi, Ugaritic $dq’il) as well as an epithet, ‘upright’ (in 
names like sdgyh, yhwsdq; cf. Aleppo seal, Afi-saduq), so too mlk in personal 
names can be either a theophoric element or a simple epithet (as in the 
examples cited above). Cf. also Malki-ram (1 Chr 3:18), Malki-sée° (1 Sm 
14:49). See W. F. Albright, JBL 69 (1950) 389; AASOR 6 (1926) 63; 
contrast W. W. Baudissin, Kyrios (Giessen, 1929) 3, 44-51 (Malktf-sedeg = 
‘(mein) Malk ist gerecht’ [?]). 
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Sedeg, a form of the name which Philo Byblius gives in a 
Phoenician pantheon as Sydyk?8 and which Damascius writes as 
Sadykos.2® However, it is not possible to exclude the meaning of 
sdq as an adjective, ‘upright’.2° At any rate, Malki-sedeq is re- 
lated to the name of the Jerusalem king in the time of Joshua, 
?Adoni-sedeq (‘Sedeq is my lord’, or possibly ‘My lord is up- 
right’ [Jos 10:1, 3]), and to the Amorite name of the Baby- 
lonian king, Ammi-saduga (16th cent. B.c.). 

Neither of these possible meanings of the name of Melchi- 
zedek was preserved, however, in first-century Jewish tradi- 
tion. Both Philo and Josephus record the popular etymology of 
their day, basileus dikaios.*1 This is reflected in later Targums,?? 


48 Eusebius, Praep. evang. 1, 10, 13-14, 25; GCS 43/1, 46, 48 (ed. K. Mras, 
1954): MS. variants: Sydek and Sedek. See further R. A. Rosenberg, “The 
God Sedeq’, HUCA 36 (1965) 161-77; M. C. Astour, ‘Some New Divine 
Names from Ugarit’, JAOS 86 (1966) 277-84, especially 282-3. 

29 Photius, Bibl., cod. 242, p. 573 H (cited by W. W. Baudissin, of. cit., 3, 
411-12).—This form of the name is close to that in Ammi-saduqa, Ahi- 
sadug and the OT name, Sadog (which should probably be Saddiiqg [2 Sm 
8:17]). 

30 Cf. Yehésdddq (Hag 1:1), Yésdddq (Ezr 3:2); perhaps the a—u vowels 
are indicative of an adjectival form in Ammi-saduga and Afi-sadug. Cf. the 
Phoenician inscription of Yehawmilk: k mlk sdq h’, ‘for he is a loyal king’ 
(line 9). : 

31 Josephus, Ant. 1, 10, 2, +180; FW 6, 10, 1, +438; Philo, De legum 
allegoria 3, 79. 

32 Neofiti I: ‘And the upright king, the king of Jerusalem, the great Shem, 
brought out’ (wmlk’ sdq mlk? dyrw3lm hw’ §m rwbh *pq); Fragmententargum: 
‘And Melchizedek, the king of Jerusalem, that is the great Shem’ (wmlky sdq 
mlk? dyrwslm dhw’ §m rb’); Ps.-Fonathan: ‘And the upright king, that is 
Shem, the son of Noah, the king of Jerusalem, went out . . .” (wmlk’ sdyq’ 
hw’ §m br nh mlk? dyrwslym npq); Ongelos: ‘And Melchizedek, the king of 
Jerusalem, brought out...” (wmlky sdq mlk’ dyrwslm ’pyq).—By equating 
Melchizedek with Shem, the rabbinical tradition thus incorporated him 
into the Israelite nation and provided him with a genealogy; see Gn 
10:13; 11: 10-26. C. Spicq (op. cit., 205) further points out that the haggadah 
identified Melchizedek with Shem, the eldest son of Noah, because from 
Adam to Levi the cult was supposed to have been cared for by the first- 
born. See also H. W. Hertzberg, ‘Die Melkisedeq-Traditionen’, 7POS 8 
(1928) 170; J. J. Petuchowski, “lhe Controversial Figure of Melchizedek’, 
HUCA 28 (1957) 127-36.—The meaning ‘upright king’ is used by H. E. del 
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and underlies the phrase used in Heb itself, basileus dikatosynés, 
‘king of uprightness’. Some authors*? try to defend the transla- 
tion in Heb as the original one (invoking /ireqg compaginis), but 
unconvincingly. It is to be noted that in the Genesis Apocryphon 
the name is still written as one word, and may reflect a period 
before the popular etymology set in with the consequent 
tendency to write the name as two words Malki-sedeq. The 
form preserved in WNeofitt J is problematical and probably 
reflects an even later stage of the popular etymology; mlk’ sdq 
may be a mistake for mlky sdq, but 1t may also be an attempt to 
write mlk’ sdyq’ of the tradition in Pseudo-Jonathan. At any rate, 
there can be no doubt that the explanation of the name used 
in Heb is one which was in accord with the current popular 
etymology and in the long run better suited to the purpose of 
the author of Heb. 


THE KING OF “SALEM 
The analysis of the text of Gn is continued, “He is also the king 
of Salem, that is the king of peace’ (7:2), according to the usual 
translation. Baszleus salém is once again the use of a contempor- 
ary, popular etymology known to us from Philo, basilea tés 
eirenés.24 However, in this case the meaning is interesting, be- 
cause the sense of the Hebrew text of Gn itself is not without its 
problems. Is the expression melek Salém topographical or not? 
This question has not always been answered in the affirmative. 
Most recently W. F. Albright has explained the verse with the 
aid of an haplography which results in an interesting inter- 
pretation. He would read, d@-Malki-sédeq mélek Selém<Gh) hési? 
léhem wa-ydyin, ‘And Melchizedek, a king allied to him, brought 


Medico (‘Melchisedech’, <AW 69 [1957] 160-70) to eliminate the proper 
name (Melchizedek) from the text of both Gn and Ps 110, since ‘upright 
king’ and ‘peaceful king’ are epithets of the king of Sodom mentioned in the 
previous verse of Gn. The explanation is more ingenious than convincing. 

33 C. Spica, op. cit., 182 (‘roi de justice’); similarly P. Joiion, Grammaire, 
+93m; Gesenius-Kautzsch-Cowley, Hebrew Grammar, +901 (‘king of 
righteousness’) ; et al. , 

84 De legum allegoria 3,79. 
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out bread and wine.’®* The word Slm is explained by him as 
produced by ‘the simplest possible haplography’, due to the 
following hési?; he compares such expressions as if S¢lémi (Ps 
41:10), ’ansé S¢lémkd parallel to ’ansé beriteka (Ob 7), etc. The 
phrase, melek §¢l6m<oh>, would then mean ‘a king of his alliance’ 
(his ‘peace’, literally). Along with H. Gunkel and others 
Albright believes that Gn 14: 18-20 had originally nothing to 
say about Jerusalem—the identification of Salem with it would 
seem to be a later tradition, reflected in Ps 76:2 (‘In Salem is 
his abode, his dwelling is in Zion’). When it arose is not certain 
at all, but it was current in the first century A.D., as is evident 
not only from Josephus, who stated, ‘Solyma was in fact the 
place afterwards called Hierosolyma’,** but also from the 
Genesis Apocryphon (22:13): Abram ‘came to Salem, that is 
Jerusalem’.?”? The Targum Neofiti I agrees with the previously 
known Targums in reading mlk’ dyrwslm, ‘king of Jerusalem’. 
Now given such a long-standing interpretation of Sim of Gn 14 
as Jerusalem, it is noteworthy that Heb merely transcribes 
Salém into Greek as salém and interprets it like Philo as basileus 
etrenés. Whether Albright’s interpretation, eliminating the 
topographical name, will rally scholarly opinion to it or not, it 
at least provides an understandable background for the inter- 
pretation common to both Philo and Heb. It is also to be noted 
that the Alexandrian background of Philo and Heb may well 
account for the interpretation common to them over against 
that found in Josephus, the Genesis Apocryphon and the Tar- 
gums, which may reflect rather a Palestinian interpretation of 
mlk slm. | 

However, in the long run it must be admitted that the ex- 


85‘Abram the Hebrew: A New Archaeological Interpretation’, BASOR 
163 (1961) 52. 

36 Ant, 1,10,2, #180 (tén mentoi Solyma hysteron ekalesan Hierosolyma) ; }W 
6,10,1, # 438. 

87 See CBQ 22 (1960) 281; cf. P. Winter, ‘Note on Salem-Jerusalem’, 
NT 2 (1957) 151-2. This identification gives the lie to the statements of 
H. E. del Medico (op. cit., 163), who neglects the Jewish tradition on Ps 
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planation of the names of Melchizedek and of Salem does not 
really advance the main argument of the midrash. But just as 
in the later midrashim, even the minor elements of the OT text 
are exploited to suggest that Christ, the new high priest, kata tén 
taxin Melchizedek, brings the messianic blessings of uprightness 
and peace. This seems to be the reason for the adoption of the 
current popular etymologies. Through Christ come the mes- 
sianic blessings of ‘uprightness’ (see Is 9:5-6; 32:13; Jer 23:5-6; 
Dn 9:24; Mal 3:20 ; Acts 3:14; 1 Cor 4:30) and of ‘peace’ (Is 
9:53; 32:17; Zech 9:9-10; Eph 2:14). As king and priest for- 
ever he establishes the new order of hope (Heb 6:15-20), and 
in him the fruits of the traditional priestly blessing (Nm 
6:23-26) take on a new nuance. 


MELCHIZEDEK’S LACK OF GENEALOGY 
The first of the three main points of the Melchizedek theme 
used in the midrash of Heb to show the superiority of Jesus’ 
priesthood over that of Aaron is the lack of genealogy: like 
Melchizedek Jesus too is agenealogétos. What ultimately under- 
lies the lack of Melchizedek’s genealogy in Gn is that he appears 
in the original story—in the source which has found its way into 
Gn 14—as a Canaanite priest-king. His name is of traceable 
Canaanite origin; if Albright’s interpretation of Gn 14:18 be 
correct, he would be a vassal Canaanite king bound by treaty 
to Abram; otherwise he would be the king of a Canaanite town 
of Salem. He is further described as a priest of El ‘Elyon (w*hit’ 
kéhén él ‘elyén). As this phrase stands in the MT (and in the 
final redaction of Gn), it certainly refers to the service of Yah- 
weh. Indeed, a few verses later (14:22) Abram swears with up- 
lifted hand by ‘Yahweh El ‘Elyon’. But it has long been sus- 
pected that Yhwh in 14:22 1s a later gloss, since it does not ap- 
pear in the LXX nor in the Peshitta, and is now found to be 
lacking in the Aramaic translation of this verse in the Genests 


76:2 and rejects Josephus’ statements as interpolations of a later date, 
because ‘the identification of Salem with Jerusalem was not followed in 
the first centuries of our era’. : 
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Apocryphon (22:21).38 If this be so, then Melchizedek’s service of 
El ‘Elyon in 14:18 likewise suggests his Canaanite background. 
For El 1s the name of a well-known henotheistic Canaanite deity 
of the second millennium B.c. Despite the fact the E/ and 
‘Elyan later appear on an 8th century Aramaic inscription from 
Sefire, apparently as the names of a pair of Canaanite gods (Sf 
I A 11),%° ‘elyén eventually became an epithet of the supreme 
God, the creator of the heavens and the earth, the lord of the 
gods and the universe. God Most High eventually revealed 
himself and his personal name, Yahweh, to the patriarchs of 
his chosen people Israel.*° But as in the case of other OT pas- 
sages which reflect a strong Canaanite background (Nm 24:16; 
Is 14:14; cf. Dn 3:26), it is not unlikely that El ‘Elyon in Gn 
14:18 was understood as not yet identified as Yahweh; rather 
it is the name of the Canaanite deity whom the king Melchi- 
zedek served as priest. 

This question is involved in that of the character of vv. 18-20 
in Gn 14. They interrupt the story of the meeting of Abram 
with the king of Sodom, and though it 1s now generally recog- 
nized that there is no solid reason to reject them as a ‘later 
addition’,“! nevertheless they probably are part of an inde- 
pendent poetic saga, as old as the rest of Gn 14, but incor- 
porated in the story of Abram’s meeting with Sodom’s king. It 


88 See CBQ 22 (1960) 291. O. Eissfeldt, ‘El and Yahweh’, 7SS 1 (1956) 
29, n. 1, remarks: “That yhwh . . . is secondary may be taken as certain.’ 

89 See A. Dupont-Sommer and J. Starcky, ‘Les inscriptions araméennes 
de Sfiré (Stéles I et II)’, Mémoires présentés a Académie des Inscriptions et 
Belles-Letires 15 (1958) 193-351, esp. 17, 34; cf. J. A. Fitzmyer, The Aramaic 
_ Inscriptions of Sefire- (Biblica et orientalia 19; Rome: Pontifical Biblical 
Institute, 1967) 37-8. 

° On the relation of El and ‘Elyon consult the excellent survey of the 
question by R. Lack, “Les origines de ‘Elyon, le Trés-Haut, dans la tradition 
cultuelle d’Israél’, CBQ 24 (1962) 44-64. 

41 See F. M. Th. Bohl, ‘Die K6énige von Genesis 14’, ZAW 36 (1916) 72-3; 
H. Gunkel, Genesis (HKAT 1/1; G6ttingen, 1922) 284-5; B. Vawter, A 
Path Through Genesis (New York, 1956) 132; J. Chaine, Le livre de la Genése 
(Lectio divina 3; Paris, 1949) 202—3.—The recent attempt of G. R. Castel- 
lino, ‘Il sacrificio di Melchisedec’, Eucaristia (ed. A. Piolanti; Rome, 1957) 
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has been proposed that the hero of these verses (or of the whole 
saga) was Melchizedek, and that it was a /veros logos of the 
Jerusalem sanctuary with the aetiological purpose of showing 
Abram ‘paying tithes to the Jerusalem priest-king.*? It is rather 
more likely that the saga told of the co-operation of Melchi- 
zedek, an allied king, who went forth to refresh Abram and his 
troops, to bless him and give ‘him a tithe of everything’ (1.e., 
pay him tribute). Such a hypothesis accounts at least for the 
choppy character of the three verses and their relation to the 
whole. 


With the insertion of the Melchizedek verses in Gn 14 and 
the identification of El ‘Elyon as Yahweh, Melchizedek was 
adopted into Israelite tradition. By the time of the establish- 
ment of the Maccabean royal priesthood Melchizedek’s desig- 
nation becomes the official title of the Hasmonean dynasty.*% 
Josephus, who calls Melchizedek Chananatén dynastés (‘a lord of 
the Canaanites’), mentions that he was the first to officiate as 
the priest of God,** and according to Philo God made him ‘both 
king of peace, for that is the meaning of “‘Salem”’, and his own 
priest (hzerea heautou)’.4° This Jewish adoption of Melchizedek 
underlies the treatment of him in Heb, for the author knows 
that Melchizedek does not share a common ancestry with 
Abram (7:6). 

But the rootless character of the vv. 18-20, to which we have 
referred, is precisely what provides the author of Heb with a 
starting-point for his comparison. In good rabbinical fashion 


12, to defend the unity of Gn 14 amounts to no more than an assertion that 
it is unified. 

42 See W. F. Albright, AASOR 6 (1926) 63; H. W. Hertzberg, of. cit., 
169-79; H. Haag, Bibellexikon (Zurich, 1951) 1101-2. 

48 See 1 Mc 14:41; cf. Josephus, Ant. 16, 6, 2, +:162; Assumptio Mos. 6:1; 
Jub 32:1; T. Levi 8:14-15. 

44 FW 6, 10, 1, +438; Ant. 1, 10, 2, 4181. 

45 De legum allegoria 3, 79. See note 32 above for the rabbinical mode of 
adoption. 
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the argument is based on the very silence of the OT account; 
the principle is, as Strack-Billerbeck pointed out long ago, 
‘quod non in thora, non in mundo’.** More recently V. Hamp 
has labelled it typologia e silentio.4” Because these verses are an 
insertion in the Abram story, there is no mention of Melchi- 
zedek’s origins or destiny. The omission of such details led to 
the formulation of the legend (in a four-lined poetic composi- 
tion) that he was 


apator, amétor, agenealogetos, 

méte archén hémeron méte zoés telos echon, 
aphdmoromenos de t6 hur6 tou theou, 
mene hiereus eis to diénekes.*8 


It is an elaboration of the'very silence of Gn. 

But the point of the comparison is that Melchizedek, who 
appears in the OT with the title kéhén, ‘priest’, lacks the all- 
important priestly genealogy. This situation undoubtedly 
caused speculation in Jewish circles, because the legitimacy of 
the priestly family depended on its genealogy,*® on its ability to 
trace its descent from Levi via Aaron and Zadok. Aaron was 
the first high priest appointed by Moses at God’s command (Ez 
28:1 ff.; Lv 8:2 ff.), and was the model of all Jewish priests of 
the levitical line. But Aaron’s ancestry is given in the OT; he 


46 Str-B 3, 694. 

47 Op. cit., 9. 

48 The possibility that Heb 7:3 depends on an older tradition about 
Melchizedek is not unlikely. However, that it actually goes back to the 
middle of the second millennium B. C. and is reflected in the Amarna letters 
of Abdu-Heba of Urusalim (ZA 287, 25; “Behold this land of Jerusalem: 
(It was) not my father (and) not my mother (who gave (it) to me, (but) the 
arm of the mighty king (which) gave (it) to me’ [ANET 488]) is rather un- 
likely.— One may wonder, however, whether the last two lines would ante- 
date Christian times; or, if so, whether ‘son of God’ in such a case would 
mean anything more than ‘angel’, as in Gn 6:2. 

49 See Ez 40:46; 43:19; 44:15; Ezr 2:61-63; Neh 7:63-65; Philo, Spec. 
leg. 1,110 (cf. Lv 21: 7-14); Josephus, Contra Ap. 1-7, +431-6; Ant. 11, 3, 10, 
4¢71; Mishnah, Middoth 5, 4; Kiddushin 4, 4; Tosephta, Sanhedrin 7, 1. Cf. 
M. D. Johnson, The Purpose of the Biblical Genealogies (SNTS Monograph 8; 
Cambridge: University Press, 1969) 79-80. 
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was descended from Levi, the son of Jacob the patriarch, via 
Kohath and Amram (Ex 6:16~—19). His birth is mentioned ex- 
plicitly in Ex 6:20 and his death in Nm 20:24-28. Hence he was 
scarcely apator, amétor, agenealogétos; nor could he be said to be 
without an end to his life. Nothing similar is stated, however, of 
Melchizedek, the priest of God Most High. And yet in him the 
author of Heb finds the type of Jesus, the ‘perfected’ Son. The 
word typos is not used, but rather an equivalent expression, by 
which Jesus is not compared to Melchizedek, but Melchizedek 
to the ‘Son of God’ (aphdmoidmenos de to hurd tou theou)—a form of 
comparison which resembles the Pauline typology of Adam and 
Christ in Rom 5:14. In this regard, O. Michel has noted that 
Melchizedek ‘has no independent meaning for salvation, but 
is only a pointer referring to the Son set up by God himself’.*° 

At this point the midrash introduces an element from Ps 110 
to complete the comparison, and to emphasize the superiority 
of Christ. Nothing in Gn indicates that Melchizedek will ‘re- 
main a priest forever’. This element is derived from the divine 
promise made under oath to the Israelite king that he will be a 
priest /¢‘élam. ‘This was, if you will, a midrashic element already 
introduced into Ps 110. Now with the aid of Ps 110:4 Heb 
emphasizes that Jesus knows ‘no end to his days’, but only a 
‘life that cannot end’ (7:15) and a priesthood that is ‘un- 
transferable’ (7:24).°! Thus it is that Melchizedek who has not 
received his priesthood via generationis carnalis nor transmitted it 
to others by the same means—because the Gn story knows no 
genealogy of him—is the type of Jesus the Son and high priest 
forever. Precisely in that respect in which his priesthood 1s 
farthest removed from the Aaronitic type, viz. the lack of 
hereditary human descent or genealogy, either antecedent or 
subsequent, is Melchizedek the prefigured Jesus. We may 


50 TDNT 4, 570. 

51 The meaning of aparabatos is problematical; see AG 80.—C. Spicq 
(op. cit., 197) defends the sense used here on the basis of both etymology and 
context. 

52 Melchizedek is used as the type of Jesus because he is ‘a priest forever’, 
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wonder at this point whether the author of Heb ever knew the 
Lucan and Matthaean genealogies of Jesus. But he does know 
that ‘our Lord sprang from the tribe of Judah’ (7:14) accord- 
ing to the flesh—and that is why he hastens to answer this 
objection with the comment, ‘with reference to which (tribe) 
Moses said nothing at all about priests’. But the similarity with 
Melchizedek is found precisely in this, that he possesses ‘a life 
which cannot end’ (z0é akatalytos). Thus has the author of Heb 
established his basic comparison of Jesus with Melchizedek. 


THE TITHES 
Two further elements in the Gn story are now pursued, to 
illustrate the superiority of Christ’s priesthood over that of 
Aaron. The first is tithes. Gn 14:20 relates that after Melchi- 
zedek blessed Abram, ‘he paid him a tithe of everything’. Who 
paid whom? The text puzzled Jerome who saw that either inter- 
pretation was possible. 


(Melchisedech) decimas praedae atque uictoriae acceperit ab eo 
(Abraham) siue—quoniam habetur ambiguum—ipse dederit ei 
decimas substantiae suae et auitam largitatem ostenderit in ne- 
potem.*®? utrumque enim intellegi potest et iuxta hebraicum et 
iuxta septuaginta interpretes, quod et ipse acceperit decimas 
spoliarum et Abrahae dederit decimas substantiae suae.*4 


Modern commentators also raise the question,*° for no subject 


according to Ps 110:4. It should be recalled here, however, that in the 
fragment of Qumran Cave 4, to which I referred above on p. 103, the 
Aramaic phrase is found, ytbhr lkhn ‘Ilmyn, ‘he will be chosen as a priest 
forever’ (literally, as a priest of [the] ages). It is part of a text that Starcky 
labels provisionally ‘the Vision of Amram’ (4Qh‘A¢ 9:19). If it refers to 
Aaron, as Starcky thinks, then the permanence of his priesthood, which 
would be of interest to the Essene community, would be stressed. This 
perdurance of the Aaronid priesthood would then conflict with the argu- 
ment of the author of Hebrews. Unfortunately, we shall have to await the 
full publication of this fragmentary text in order to be more definite about 
the meaning of the phrase and the person to whom it refers. 

53 Jerome followed the rabbinical identification of Melchizedek with 
Shem; see note 32 above and Ep. 73 (Ad Evangelum) +45 (CSEL 55, 18-19). 

54 Fp. 73, # 6 (CSEL 55, 20). 

55 See F. M. Th. Bohl, of. cit., 72-3, whom we are following in part here. 
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is expressed in the MT or LXX and the subject of the preced- 
ing verb is not Abram but Melchizedek. Once again, the 
answer is probably to be sought in the fact that vv. 18-20 are an 
insertion, and that it was originally Melchizedek who as a 
vassal, an ‘allied king’, paid tithes to Abram. However, in Heb 
7:2 there is no doubt about the subject of the sentence, because 
in his summary of Gn the author has inserted the name 
Abraam.*® This is the contemporary understanding of the Gn 
text, as can be seen from the Genesis Apocryphon (22:17: “And he 
gave him a tithe of all the goods of the king of Elam and his 
companions’—which can only refer to Abram), and from 
Josephus (‘Abram then offered him the tithe of the spoil, and 
he accepted the gift’).°” From this contemporary interpretation 
of the Gn text Heb draws the conclusion of the superiority of 
Melchizedek’s priesthood over that of Levi: Levi the otherwise 
privileged collector of tithes according to Mosaic legislation (Dt 
10:8-9; 12:2) actually paid tithes to Melchizedek through 
Abram, ‘for Levi was still in the loins of his father Abraham, 
when Melchizedek met the latter’ (7:10). Though descended 
from the same patriarch Abraham, the levitical priests were 
permitted even as mortal men to tithe their own brothers. But 
the patriarch himself paid tithes not to a kinsman, but to a 


Also G. Wuttke, Melchisedech der Priesterkénig von Salem; eine Studie zur 
Geschichte der Exegese (BZNW 5; Giessen, 1927) 20-1; H. Haag, Bibellexikon, 
1101-2 (‘Ob Abraham dem M. “den Zehnten von allem” gab oder um- 
gekehrt, ist umstritten. Im heutigen Zusammenhang hat Abraham kaum 
etwas zu verzehnten, weil er ausdriicklich auf die Kriegsbeute verzichtet 
[14,23]’). See further R. H. Smith, ‘Abram and Melchizedek’, ZAW 77 
(1965) 129-53. 

66 The boldface printing of Abraam (Heb 7:2) as part of the OT quotation 
in E. Nestle, Novum Testamentum graece, ed. 24 (1960), in the British and 
Foreign Bible Society’s text, Hé Kainé Diathéké, ed.2 (1958), and in 
K. Aland et al., The Greek New Testament (United Bible Societies, 1966) 758, 
is misleading at this point. Cf. A. Merk, Novum Testamentum graece et latine 
(goth ed.; Rome, 1964) 720. 

57 Ant. 1, 10, 2, +¢181.—The defective text of Jub 13, 25-6 has at least 
enough preserved to show that it too understood Gn 14: 18-19 in the same 
way; see R. H. Charles, APOT 2, 33. 
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foreign king, who was a priest without ancestry, ‘of whom it is 
testified that he lives’ (7:9). This shows ‘how great’ Melchi- 
zedek was. 


MELCHIZEDEK’S BLESSING 


Lastly, Jesus’ superiority over the Aaronitic line is shown by the 
fact that in Gn Melchizedek, the priest of El ‘Elyon, blessed 
Abram. ‘As is quite obvious, it is the inferior who is blessed by 
the superior’ (Heb 7:7). Heb makes use of another current 
interpretation of Gn, when it links the phrase, ‘And he was a 
priest of the Most High God’, with the following verse, ‘And he 
blessed him, saying. .. .” To the author of Heb the priestly act 
was the dlessing;°® no mention is made of the bringing out of 
bread and wine, much less of any sacrifice. An analogous under- 
standing of Gn is seen in the Genesis Apocryphon, where the 
Aramaic version of Gn reads: ‘And Melchizedek, the king of 
Salem, brought out food and drink for Abram and for all the 
men who were with him; and he was the priest of the Most 
High God, and he blessed Abram, saying .. .” (22:14-15). The 
addition to the text, ‘for Abram and for all the men who were 
with him’, as well as the translation of the Hebrew lehem wa- 
yayin (‘bread and wine’) by the Aramaic mé’kal a-mistéh (‘food 
and drink’),®® show that the following phrase, ‘and he was the 
priest of the Most High God’, was scarcely intended as ex- 


58 See A. Vaccari, .‘“‘Melchisedec, rex Salem, proferens panem et vinum” 
(Gen. 14:18)’, VD 18 (1938) 210-11; V. Hamp, op. cit., 12-13.—Some 
authors have tried to maintain that though the utterance of a blessing in 
the OT is not exclusive to priests (see Gn 48:9; 49:28; Ru 2:4; Ps 128:5-6), 
it is normally uttered by them (Dt 10:8; 18:5; 21:5 [H. Gunkel, of. cit., 
286: ‘Segnen ist Priesterrecht’]). This argument lacks its force, however, 
precisely because it is not an exclusive prerogative.—The article of J. E. 
Coleran, “The Sacrifice of Melchisedech’, TS 1 (1940) 27-36, shows that no 
argument can be built up one way or the other from the use of the Hebrew 
expression whi’, for in Gn itself it is found several times to refer both to 
what follows and to what precedes (more frequently, however, to what 
precedes). 

5® In contrast to the later Targums, which translate it /hm'whmr (Neofiti 
T and Ps.-Jonathan), /hym whmr (Onqelos), mzwn whmr (Fragmententargum). 
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planatory of what’ preceded. Josephus’ understanding of the 
Gn text 1s no different.®° 

Thus, when the author of Heb set out to show the superiority 
of Jesus’ priesthood over that of Aaron, he illustrated it from 
three elements in Gn alone: the lack of genealogy, the reception 
of tithes, and the blessing bestowed. It has often been noted 
that the author of Heb seems to be unaware of any sacrificial 
character of the Gn phrase, ‘brought out bread and wine’.® In 
a composition that is otherwise so closely bound up with the 
notion of sacrifice, it is difficult to understand how he would 
have omitted it, if it were so understood in his day. It is signifi- 
cant that neither Josephus nor the Genesis Apocryphon so under- 
stands it. But it is well known that some of the Fathers under- 
stood these words in Gn in terms of the sacrifice of Melchi- 
zedek.®* Their exegesis of the text, however, manifests the same 
midrashic, haggadic development as that of the author of Heb; 
it lacks only the charism of inspiration. However, it should be 
admitted with V. Hamp that even if the verb Adsi’ (“brought 


60 Ant. 1, 10, 2, 44181: ‘Melchizedek hospitably entertained Abraham’s 
army, providing abundantly for all their needs, and in the course of the 
feast he began to extol Abraham and to bless God for having delivered his 
enemies into his hand.’ 

61 Admittedly in this part of Heb the author is stressing the eternal charac- 
ter and superiority of Christ’s priesthood and is not yet concerned (as in 
ch. 8-10) with his priestly activity. But he does draw two arguments from 
actions of Melchizedek (blessing and reception of tithes) to serve his purpose; 
if there were any special ‘sacrificial’ connotation to the bringing out of 
bread and wine, would he not have used this too ?>—-Catholic exegetes admit 
frankly today that the verb hés?’ is in no way sacrificial. See V. Hamp, op. 
cit., 12; H. Rusche, op. cit., 232; J. Chaine, op. cit., 207, n. 89. Nor is there 
in the text any indication that the sacred author considered the bringing 
out of bread and wine to be ‘un’azione sacra’, nor that they were to be 
consumed ‘in un’atmosfera religioso-sacrale di sacrificio-—pace G. R. 
Castellino, op. cit., 16. 

62 But as P. Samain has pointed out, ‘la tradition patristique n’établit 
pas qu'il y eut oblation’ (‘Melchisédech a-t-il offert un sacrifice, figure de 
PEucharistie >’, RevD Tour 1 [1946] 38-41). The usual patristic fluctuation of 
interpretation is noted in this question too. Tertullian (Adv. Iud. 3; CSEL 
70, 258) makes no mention of sacrifice; nor do J. Firmicus Maternus (De 


242 THE EPISTLE TO THE HEBREWS 


forth’) can in no wise be forced into a sacrificial expression, 
nevertheless the bringing out of ‘bread and wine’ by the priest 
Melchizedek does prefigure the loving care of the high priest 
Christ who provides food to still the spiritual hunger of his 
chosen warriors in their earthly campaign. In this sense Gn 14: 
18 can be said to prefigure the Eucharist.®? 

There can be little doubt that the ‘rootless character’ of vv. 
18-20 in Gn 14 is responsible for the legends which grew up 
about Melchizedek. We noted that this started in the OT itself 
(in Ps 110); it is continued in the Genesis Apocryphon, Philo, 
Josephus and the Targums (which all manifest the Jewish 
adoption of him). Heb and later patristic writings carry on the 
adoption, until he becomes in the canon of the Mass of the 
Roman rite summus sacerdos tuus Melchisedech.** And the adoption 


errore prof. rel. 18, 3; ed. K. Ziegler [1953] 62); Ambrosiaster (Lib. quaest. 
vet. et novi test. 109, 18; CSEL 50, 266); Justin (Dial. c. Tryph. 33; PG 6,545) ; 
Theophilus of Antioch (Ad Autolycum 2, 31; PG 6, 1104). Among these 
Ambrosiaster mentions the bread and wine as a type of the Eucharistic 
food offered to Christians by Christ; similarly Clement of Alexandria 
(Strom. 4, 161, 31; GCS 15,319), Epiphanius (Pan. 55, 6, 3-4; GCS 31, 331), 
Chrysostom (In. Gen. hom. 35, 5; PG 53, 328; In Ps 109, 8; PG 55, 276), 
Jerome (Tract. in libr. Ps. 109, 4; CC 78, 225). The sacrificial note was 
introduced especially in the West by Cyprian (Ep. 63, 4; CSEL 3/2, 703-4) 
and repeated by many thereafter. It is significant to note in Jerome’s case 
that whereas he often speaks of the sacrificial aspect of Melchizedek’s offer- 
ing (Comm. in ev. Matt. 4, 26; PL 26, 202-3; Hebr. quaest. in Gen. 14, 18; CC 
72,19; Ep. 73, 3; CSEL 55, 16), nevertheless when he explains ‘ipsa hebraica 
verba’ (Ep. 73, 5), he makes no mention of sacrifice and even goes so far as 
to say, ‘nec esse mirum, si Melchisedech uictori Abraham obuiam pro- 
cesserit et in refectionem tam ipsius quam propugnatorum elus panem 
uinumque protulerit et benedixerit ei’ (Ep. 73, 6).—See G. Bardy, ‘Melchi- 
sédech dans la tradition patristique’, RB 35 (1926) 496-509; 36 (1927) 25- 
45; G. Wuttke, op. cit., 43-59; H. Rusche, op. cit., 246-50; R. Galdos, 
“Melquisedec en la patristica’, EstEc 19 (1945) 221-46; P. F. Cremin, 
‘According to the Order of Melchisedech: the Patristic Interpretation and 
its Value’, JER 54 (1929) 385-01. 

68 Op. cit., 14-15—The Council of Trent did not define that Melchizedek 
offered a sacrifice; see P. Samain, op. cit., 41. 

64 See R. Le Déaut, ‘Le titre de Summus Sacerdos donné a Melchisédech 
est-il d’origine juive?’, RSR 50 (1962) 222-9. 
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of Melchizedek is not at an end, for in his little book on the 
Holy Pagans of the Old Testament J. Daniélou makes him out to 
be “the High Priest of the cosmic religion’.© 


65 Tr. F. Faber; Baltimore, 1957, 104. 


12 


FURTHER LIGHT ON MELCHIZEDEK 
FROM QUMRAN CAVE 11* 


A. S. van der Woude published a group of thirteen small frag- 
ments discovered in 1956 in Qumran Cave 11.1 The title of his 
article attracts attention immediately, ‘Melchizedek as a 
Heavenly Redemption-Figure in the Newly Discovered Escha- 
tological Midrashim from Qumran Cave 11’.! Unfortunately, 
the state of preservation of these fragments is such that their 
interpretation will remain problematical; but they do contain a 
number of interesting phrases revealing new facets of the Melchi- 
zedek legend in Palestinian Judaism of the first century a.D., 
and these will affect in turn our understanding of the OT figure 
and the interpretation of certain NT passages. 

The thirteen fragments furnish the better part of one column 
of the scroll or text to which they originally belonged; there are 
also a few isolated words at the beginning of the lines of a 
second column, but the context is broken and the rest of the 
linés lost so that they are of little interest to us here. We re- 
produce the text of Col. I, as it has been published by van der 
Woude. His reading of the text is in general accurate; occasion- 
ally there is room for a slightly different interpretation. He 
dates the text to the Herodian period, according to the cate- 


_ * Originally published in JBL 86 (1967) 25-41. | 
1‘Melchisedek als himmlische Erlésergestalt in den neugefundenen 
eschatologischen Midraschim aus Qumran Hohle XI’, OTS 14 (1965) 354- 


73: 
245 
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gories established by F. M. Cross, Jr., and prefers a date in ‘the 
first half of the first Christian century’.? 

11QMelch offers another fragmentary example of a com- 
position which comments on isolated OT texts taken from their 
original context and strung together with some theological 
intention. The editor of this text has compared it with that 
published by J. M. Allegro and often referred to as 4QFlori- 
legium.? In 11QMelch the sectarian comments on the OT 
passages are introduced by the word sr (lines 4, 12, 17),4 but 
they are really quite similar to those introduced by mdrs in 
4QFlorilegium.® In the latter text the biblical verses quoted are 
drawn from 2 Sm 7: 1ob-11a; Ex 15:17-18; 2 Sm 7:11b-12; 
Am 9:11; Ps 1:1; Is 8:11; Ez 37:23; Ps 2:1.6 We have a 
similar line-up of OT quotations in the text now under dis- 
cussion: Lv 25:13; Dt 15:2; Is 61:1; Lv 25:10; Pss 82:1; 7: 
8—g; 82:2; Is 52:7; Lv 25:9. Although psr has come to mean 
in modern parlance a special Essene type of commentary on a 
continuous text of some prophet or psalm, it is apparent that 
the word must have been used among the Essenes themselves 


2 Tbid., 357. 

8 “Fragments of a Qumran Scroll of Eschatological Midrasim’, JBL 77 
(1958) 350-4; see also ‘Further Messianic References in Qumran Litera- 
ture’, ibid., 75 (1956) 174-87, esp. 176-7. 

4 For discussions of the meaning of psr and mdrs, see J. van der Ploeg, ‘Le 
rouleau d’Habacuc de la grotte de ‘Ain FeSha’, BO 8 (1951) 2; ‘Les manu- 
scrits du Désert de Juda: Livres récents’, ibid., 16 (1959) 163; K. Stendahl, 
The School of St Matthew and Its use of the Old Testament, 200 ff.; J. A. Fitz- 
myer, ‘The Use of Explicit Old Testament Quotations in Qumran Litera- 
ture and in the New Testament’, pp. 3-58 above, esp. p.55; A. G. 
Wright, CBQ 28 (1966) 116-18, 418-22. 

5 See 11QMelch 14. For other Qumran texts of midrashic character see 
the remarks of J.T. Milik in ‘Le travail d’édition des fragments manuscrits 
de Qumran’, RB 73 (1956) 61. Cf. also W. R. Lane, ‘A New Commentary 
Structure in 4QFlorilegium’, JBL 78 (1959) 343-6; Y. Yadin, ‘A Midrash 
on 2 Sam VII and Ps I-II (4QFlorilegium)’, IEF 9 (1959) 95-8. 

6 In 4QFlor the main comments are made on 2 Sm 7 and on Pss 1—2; the 
others are introduced to illustrate the development of the midrashic com- 
ments. The correlation of Ps 2 and 2 Sm 7 in the one text is noteworthy, but 
unfortunately the text is very fragmentary and it only excites our curiosity. 
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as almost synonymous with mdrs. Perhaps we should regard the 
pr as a special Essene type of mdrs. At any rate, van der Woude 
is correct in identifying 11QMelch as another example of an 
‘eschatological midrash’ already found in the Qumran docu- 
ments. As in the case of 4QFlor, an interpretation of the OT 
verses is given l’hryt hymym, ‘for the end of days’ (see lines 4, 
[15]; cf. line 20); compare 4QFlor 1:2, 12, 15, 19. Also to be 
noted is the similarity of phraseology in the comments of 
4QFlor and 11QMelch; although different OT texts are com- 
mented upon, yet the mode of commenting is very similar. 
Several phrases recur: ‘Belial’, ‘those who turn away from 
walking in the way of the people’, etc. 


THE TEXT’ 
I. [ | Peer Sarees 
2. [ ]. . [w’]57 ?mr bsnt hyw[bl hzw°t tswhw ys 71 Phwztw 


3. [w'sr -mr Smw|t kwl b‘l msh_yd sr _ysh [bréhw lw’ ygws *t r‘hw 
wt "hyw ky’ qr’| smth 

4. [Pl psrw Ph\ryt hymym ‘1 hsbwyym ?sr [ |’sr | 

5. ..-.mh ....ph.... wmnhlt mlky sdq kf ].... mh 
b...[ mlky s\dq °sr 

6. ySybmh ?lyhmh war’ lhmh drr I‘ zwb I{h]mh [wlkpr] ‘l ‘wwnwt- 
yhmhw...... ~-[ ]..[ ]dbrhzh 

7. bsnt hywbl Ph[rjwn ’m[r] sl ]. dbf ] wylwm 
(?) Akpw)rym h[w'Jh[ ]..... [pwldl hl] sory 

8. lkpr bw ‘I kwl bny [wr w)’ns[y glwrl mi[ky] sdg[ |m 
‘lyf hm|h hel ] del ]wtmh ky’ 

9. hw’h hqq snt hrswn Imlky s[dq l .. [ |] wqdwsy 71 


lmm[5|lt mspt k’sr ktwb 

10. ‘lyw bsyry dwyd *Sr ’mr *lwhym [n]sb b‘[dt 71] bqwrb ’lwhym 
Spot w'lyw ’m[r “|lyh 

11. lmrwm Swhh 71 ydyn ‘mym w’ sr ?[mr ‘d mty t)Spwtw ‘wwl wpny 
rS[y]m tsPw sth 


7 The reader is referred to the editio princeps for indications of the certainty 
or probability of the reading of various letters. 
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12. psrw ‘I bly‘l w‘l rw[h]y gwrlw *s[r ]..m bspf ] .. 
wqyl . [ 

13. wmlky sdq_ yqwm nq[m]t ms[ plty [1 myd b\ly‘l wmyd kwl 
[rwhy gwrl|w 

14. wh*zrw kwl ’ly [S‘wlmym hlw’h ?[ sr ?mr k\wl bny h[_y|l 
whp| ] 


15. hzw’t hw’h ywm hlhrgh ?\sr ?mr [VPhryt hymym byd yS‘\ yh hnby’ 
sr °m[r mh] n’ww 

16. ‘1 hrym rgl[y] mbs[r m]smy‘ Slwm mb[ sr twbh msmy‘ ySw'|h ?wmr 
lsywn [mlk| *lwhyk 


17. psrw hhr[ ym |éby’w[ty]hmh ?[ jipl  |lkwl .[ 

18. whmbsr hw[?h m\swh hrw[h| *sr ’mr dn{y’l mbsr | 

19. twbh msmy[‘ ySw'h| hw’h hk[tw]b ‘lyw ’sr [?mr 

20. Inh[m ?]..... [ Jl Ly]skylmh bkwl qsy h[rwn 

a1. [ |mét L.[ | oo 

22. [ Jessel 

23. [ ].4 srh mbly‘l wi. [ eee 

24. [ ]bmsptLy] 7l k’sr ktwb ‘lyw [Pwmr lsy|wn milk *lwhyk 
[syn hLy'h 

25. [| ]... mqym[y] hbryt hsrym mlkt [bd]rk h'm w’l[w)hyk 
hw’ h{ 

26. [ | esr ee d bly‘l w’sr ’mr wh‘brimh swp[r tro‘h] 


bh{wds| hl Sby‘y 
Written vertically in the right-hand margin, beginning about 
line 11: bmwsh ky’ 


TRANSLATION® 
1. [ l eer rere . your .....[ ] 
2. [ ].. [and whJat he said, “In this _year 


of jul bilee each of you will return to his possession’) (Lv 25:13) 
3. [and what he said,] ‘Let every creditor [re|mat the 
due that he claims [from his neighbour ; let him 


8 Italics in the translation indicate the parts of OT verses which are 
quoted in the Hebrew text of the Qumran document. 
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not dun his neighbour or his brother for there 1s (Dt 15:2) 
proclaimed] a remission 


4. [of God.’ Its meaning for the en]d of days 


concerns those taken captive whom [ he] (Is 61:1) 
imprisoned 
5. ...MH....YH.... and from the heritage 
of Melchizedek K[ t. saeanae their 
BW .. [ Melchized]ek who 


6. will restore them to them, and he will proclaim (Lv 25:10) 
release to them, to set them (?) free [and 


to atone] for their iniquities and ..... of 
[ (ime | this word. 

7. In the year of the la[st] jubilee he sai[{d ] 
S[ |. BLY. [ ] and [tha]t is the 
d{ay of Atone]ment [ |) oes ge the 


[t]enth [ ju]bilee 
8. to atone in it for all sons of [light and] men 
. [of the l]ot of Mel[chi]zedek [ |M 
upon [thlem HT [ | LG [ | 
WTMH for 
g. he has decreed a year of good favour for 
Melchize[dek] L .. [ ] and the holy 
ones of God for a re[ig]n of judgment. As 
it is written | 
10. about it in the songs of David, who said, 
‘Elohim has [talken his stand in the as[sembly (Ps 82:1) 
of El], in the midst of gods |’lwhym) 
he gives judgment’. And about it he sa[id, ‘A-] 
bove it (Ps 7:8-9) 
11. take your throne in the heights; let God (’l) judge 
(the) peoples.’ And he s[aid, “How long] shall (Ps 82:2) 
you judge unjustly and li{ ft up| the face of (the) 
wic|ke|d’? [Se]lah. 
12. Its interpretation concerns Belial and concerns 
the spir[it]s of his lot whif{ch ]..M 
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13. 


15. 


16. 


7. 


18. 


19. 
20. 


21. 
22. 


23. 


24. 


25. 
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in the boo{k of] .. WQY’L .. [ ] 

And Melchizedek shall exact the ven[ge]ance 
of the jud[g|ments of God (’[/]) [from the 
hand of Be]lial and from the hand(s) of all 
[the spirits of] his [lot]. 


. And all the [eternal] gods (7/y) are for his help. 


[T]his is wh[at he said, A]ll the sons of 
mifgh]t (?) and the P[ =i JW 

this. This is the day of the [ (about) 
whjich he said [for the end of days through 
Isaijah the prophet who saif[d, ‘How] 
beautiful 

upon the mountains are the feet [of] the heral|d 
proclaiming peace ; the herald of good, proclaiming 
salvat|ion, (and) saying to Zion, “‘Your God 
[7s king].”’? 

Its interpretation: The mounta[ins ] 
their pro[du]ce al | TP [ | 
for all. [ | 

and the herald i[s the on[e an]Jointed with 
the Spir[it] (about) whom Dan{iel] spoke, 

[the herald of | 

good, proclaimin[g salvation.] This is what 
is wr[itt]en about him, what [he said 

to conso[le?] .. .. [ | L [will in]struct 
them about all the periods of wra[th | 

[ ] truth for .[ ] 

[ 

[ ]. H she turned from Belial and she 

L ] 

[ ] with the judgment[s of ] God (7/), as 
it is written concerning him, [‘Sayng to 
Ki jon, “ Your ’Elohim is king.”’? (Now) Zijon 
i[s | 

[ ] .. . the establisher|s of ] the covenant 


(Is 52:7) 
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are those who turn away from walking [in 
the p[ath of the people. And (as for) your 
"Elohim (7l[w]hyk), he (is) [ ] 
26. [ ].... L..... D Belial, and what 
he said, ‘And you shall sound the horn [loud|in (Lv 25:9) 
the [seventh] mo[nth —_ | 


COMMENTARY 


The thread which apparently runs through the whole text and 
ties together its various elements is Lv 25. Parts of three verses 
of that chapter are quoted: v. 9 in line 26, v. 1o in line 6, and 
v. 13 in line 2. The fragmentary text begins zn medias res with a 
reference to a jubilee year; it is part of a quotation of Lv 25:13, 
the first part of the thread running through the text. Into this 
context of a jubilee year and the regulations prescribed for it in 
Lv 25 the figure of Melchizedek is introduced. He is apparently 
being given a special role in the execution of divine judgment 
which is related to a jubilee year. In the course of the midrashic 
development the year of jubilee mentioned first in line 2 be- 
comes ‘the last jubilee’ (line 7) or ‘the tenth jubilee’ (line 7, at 
the end). In other words, it seems to refer to the end of the 490 
years, or ‘the seventy weeks of years’ of Dn 9: 24-27. It is called 
the year of ‘release’ (smth) proclaimed for the Lord (lines 3-4) 
and of ‘liberation’ (drr), such as was announced to the captives 
of Is 61:1. It is a year which involves atonement for iniquity, 
and the Day of Atonement is somehow related to it; unfortun- 
ately, line 7, where the latter seems to be mentioned, is very 
' fragmentary. It is impossible to specify the relation further. 
The characteristics of this year of ‘release’ and ‘liberation’ 
are ‘peace, welfare (literally, good), and salvation’ (see lines 
16, 19). These are ensured because of a judgment in which a 
figure is involved who is either Melchizedek himself, or some- 
one who enjoys ‘the heritage of Melchizedek’ (lines 5-6). Even 
though Melchizedek’s name must be partly restored in lines 5, 
8, and 9, it is nevertheless read with certainty in line 13. So 
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there is little doubt that he is somewhow connected with the 
year of jubilee with which the text deals. Not only is ‘a year of 
good favour’ (s*nat rasén, cf. Is 61:2) decreed by God in his re- 
gard, but Pss 82 and 7 are quoted in reference to him (lines 10— 
11). These quotations imply that he is somehow God’s agent for 
the execution of divine judgment on man in this year of jubilee. 
Depending on how strictly and literally these OT quotations 
are to be applied to him, Melchizedek seems to enjoy a status 
among or even above such heavenly beings as ‘the holy ones of 
God’ (q°dosé ’El). The application of Ps 82:1 to him in line to 
is problematical; van der Woude is of the opinion that *lwhym 
in line 1o refers directly to Melchizedek, who thereby is made 
to take his stand in the assembly of ’E/ and in the midst of 
*lwhym he gives judgment.® When Ps 7:8-g9 is applied to him, it 
emerges that Melchizedek is somehow exalted even above the 
“?dat ’El; and when Ps 82:2 is referred to Belial and the spirits 
of his lot (line 12), we learn that Melchizedek will exact the 
vengeance of divine judgment from them, being aided in this by 
‘all the [eternal] ’élim’, i.e., by the angelic spirits of heaven. 
The day of judgment to be executed by Melchizedek (or 
whoever shares his heritage) is apparently further identified 
with the salvation proclaimed by the herald of Is 52:7 (see 
lines 15-16). It 1s not surprising that the year of jubilee, the 
‘year of good favour’, the ‘releases’, and the ‘liberation’ are 
somehow identified in this text with ‘salvation’, even the salva- 
tion of Is 52:7. But what is striking is that the m°basser, or 
‘herald’, of the Isaian text is said to be ‘anointed with the 
Spirit’. In line 18 van der Woude restored the article before 
[m]syh, thus identifying the ‘herald’ explicitly with ‘the Mes- 
siah’. His reading was subsequently challenged by Y. Yadin (see 
commentary below), who proposed the reading miwh hrw[h], 
‘anointed with the Spirit’. This, of course, eliminates the 
reference to a single Messiah (cf. 4QPatrBless 3). But Yadin’s 
reading is, nevertheless, interesting in that it makes of the 


® Op. cit., 364. 
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herald of Is 52:7 a messianic figure, i.e., one anointed. This 
reading is probably a further allusion to Is 61:1, a passage to 
which we have already referred in the general comments above 
(p. 246). The connection of these Isaian passages with Dn g re- 
ceives a further support, if my restoration of the end of line 18 
is correct, ‘and the herald is the one anointed with the Spirit 
(about) whom Daniel said . . .’. I proposed to read Daniyel and 
referred it to the masith nagid of Dn 9:25. This identification of 
the herald with the Anointed One of Dn 9g, though not certain, 
is in reality not so striking as the mention of the m*basser or 
‘herald of good tidings’, as someone anointed, or as a messianic 
figure. It is known that the ‘herald’ of Is 52:7 became a figure 
expected in the beliefs of Palestinian Judaism. He was in fact 
identified with the Anointed King or King Messiah by R. Jose 
the Galilean (c. A.D. 110), according to Derekh ’Eres Zuta.'° 

What is to be noted above all in this text, therefore, are the 
associations which are made with Melchizedek. He is associated 
with the deliverance of divine judgment, with a day of atone- 
ment, with a year of jubilee, and with a role that exalts him 
high above the assembly of heavenly beings. Such associations 
make the comparison in Hebrews between Jesus the high priest 
and Melchizedek all the more intelligible. ‘The tradition is not 
the same; but what we have in 11QMelch at least furnishes a 
new light on the comparison. It reveals an almost contempor- 
ary Jewish understanding of Melchizedek, which is not with- 
out its pertinence for the midrash on him which is incorporated 
into Heb 7.14 Whether Melchizedek is the same as the ‘herald’ 

10 See also Pesigta 51a, 20. Cf. G. Friedrich, euangelizomai, TDNT 2, 
716-173 Str-B 3, g-10. 

11 For a fuller discussion of this subject, see my article, ‘‘‘Now this 
Melchizedek .. .” (Heb 7:1)’, pp. 221-43 above. J. F. X. Sheehan, ‘Melchi- 
sedech in Christian Consciousness’, ScEccl 18 (1966) 127-38, takes me to 
task for my interpretation of the Melchizedek midrash in Heb 7. He at- 
tempts to set forth ‘the cumulative thrust of the dogmatic, patristic, and 
even linguistic evidence in favour of the “‘classical”’ or “‘traditional’’ notions 


of the role of the bread and the wine in the Melchisedech episode’ (p. 128). 
By so doing, he hopes to show that Melchizedek is still ‘among the most 
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in this text 1s difficult to say because of the fragmentary state of 
the document. If he were, then the identification of these 
various titles with him would be still more interesting, in that 
they would illustrate in a Jewish text the conflation of ex- 
pected figures similar to that found in the NT when the many 
titles, derived from independent OT themes, are applied to 
Jesus.12 The fragmentary state of the text, however, prevents us 
from saying whether this midrash has any connection with either 
Gn 14: 18-20 or Ps 110, the two places in the OT where Melchi- 
zedek is explicitly mentioned. What is preserved is a midrashic 
development which is independent of the classic OT loci. And 
this is, in my opinion, the reason for saying that the tradition 
found here is not the same as that in Hebrews, even though it 
does shed some light on the more general development. J. A. 
Sanders has suggested to me that possibly the thought-develop- 
ment of Ps 110 underlies the midrash in this text. Possibly there 
is an echo of Ps 110:6 in line 11, but then this is a quotation of 
Ps 7:8—g (the verb yddin occurs in both places). But beyond this 
extremely superficial echo the influence of Ps 110 on what is 
preserved of the midrash in this fragmentary text is almost nil. 

Did the author of this text consider Melchizedek to be the 


beloved of the Old Testament pre-figures of the Eucharistic sacrifice’ (p. 
127). I am particularly unimpressed by what he calls the ‘linguistic’ evi- 
dence; the use of the copula w-, followed by a pronoun, can indeed have 
subordinate meaning (e.g., ‘since’), but does it always have it? This ex- 
planation is not acceptable in Gn 14:18 without further ado. Nor has he 
asked himself whether what he calls ‘the cumulative thrust of the dogmatic’ 
and ‘patristic . . . evidence’ is not really an accommodation of the OT text 
by a later tradition. For an independent confirmation of my views on the 
subject, one can consult I. Hunt, ‘Recent Melkizedek Study’, BCC'T 21-33. 
See also F. Moriarty, ‘Abel, Melchizedek, Abraham’, The Way 5 (1965) 
Q5~-104, esp. 102. 

12 There is a similar conflation of the Son of Man, Messiah, and Elect 
One in Enoch (e.g., see chapters 48-52). But it is not easy to show the con- 
flation of other titles and the application of them to one person in earlier or 
contemporary Jewish writings. This, then, is an important aspect of 
11QMelch. 
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archangel Michael? Van der Woude inclines to think that he 
did, because Melchizedek is called ’lwhym and is exalted above 
the heavenly court in lines 10-11. He mentions that Jewish 
tradition regarded Melchizedek as ‘high priest’ and that 
Michael is called the heavenly high priest in the Babylonian 
Talmud (Hagigah 12b). The medieval writing Yalkut hada§ (fol. 
115, col. 3, n. 19) makes the identification explicit: myk’l ngqr’ 
mlky sdq .. . kwhn ?l ‘lywn shw khn §l mth. This identification is, 
then, clear in later Jewish tradition; but is it in the mind of the 
author of this text? Is it an early tradition which he might be 
reflecting ? It is impossible to answer these questions in my opin- 
ion. If the interpretation of van der Woude be correct, then this 
is the earliest attestation of this identification. But it is com- 
plicated by the fact that the author of the text seems to refer to 
Melchizedek as ’Eléhim (see lines 10 and possibly 25). This is 
the suggestion of van der Woude himself and it seems correct. 
See below for the details. This is the basis for his opinion too 
that Melchizedek is presented in this text as a heavenly re- 
demption-figure. 


The following remarks on various phrases will help to give a 
more detailed interpretation of the text in support of the general 
commentary supplied above. 


2. [w’|sr ’mr: ‘And what he said’, 1.e. God. This formula 
commonly introduces an OT quotation, not only in this text 
(see lines [3], 10, 11, [14], 15 52s, 18, 19, 26), but also in other 
Qumran literature (cf. my article, “The Use of Explicit Old 
Testament Quotations in Qumran literature and in the New 
Testament’, pp. 3-58 above). Van der Woude (of. cit., 360- 
1) has shown that in the Qumran texts there is really no parallel 
to the NT and rabbinical instances in which the subject of ’mr 
could be understood as ‘Scripture’ or ‘a Scripture passage’. In 
Qumran literature the sense is rather that of a personal subject, 
either expressed (Levi, CD 4:15; Moses, CD 8:14; 19:26; 
Isaiah, CD 6:8; Jeremiah, CD 8:20; or God, either with or 
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without an intermediary, CD 6:13; 8:9; 19:22: 9:7; 4QFlor 
1:7; CD 3:19-203; 19:11; 4:14) or understood, as in this case. 
Van der Woude translates the expression, however, in the 
present, ‘und das, was Er sagt’. The form ’mr could indeed be 
the participle, ’émer; and given the fluctuation in the NT be- 
tween lege: and ezpen (see Heb 1:5-13; cf. G. Kittel, TDNT 4, 
105-6), one might be inclined to say that either participle or 
perfect were possible. Indeed, both are used in rabbinical 
writings. However, the perfect is to be preferred in my opinion 
because of the tendency to lena scriptio in the Qumran writings; 
we would expect ’wmr here, if the author meant the participle. 

bsnt hyw[bl hzw’t)|: ‘In this year of jubilee.” The OT text 
quoted is probably Lv 25:13, since Lv 25 is further quoted in 
lines 6 and 26. Theoretically, Lv 27:24 is also possible. The 
references to ywbl, smth, and drwr in the context of the returning 
exiles of the Babylonian captivity are better understood in the 
quotation of Lv 25. This year of jubilee is further identified in 
line 9 as a year of good favour (sSnt hrswn) decreed by God for 
Melchizedek and ‘the year of the last jubilee’ (snt hywbl h’hrwn) 
in line 7, ‘the tenth jubilee’. It is not easy to determine the sense 
in which Lv 25: 13 is used here because of the fragmentary state 
of the text. Van der Woude may be right in thinking of an 
eschatological possession of the holy land by the returning 
captives. At least this would be the sense of line 4. Cf. 1QM 2:6 
(bmw d Snt hSmth), 2:8 (wbsny hsmtym). 

3. [Smw]t kwl b°l msh yd: ‘Let every creditor remit.’ The 
author of the text now associates Dt 15:2 with the year of 
jubilee. The text agrees with the MT except for yd, which is read 
instead of the latter’s ydw. Dt 15:2 is immediately concerned 
with the Sabbatical year, but van der Woude has pointed out 
the relation of the two verses to each other which is suggested 
by the LXX, in which bsnt hywbl of Lv 25:13 is rendered by en 
to etet tés apheseds and the same word aphests is used in Dt 15:2 for 
wzh dbr himth. The use of aphesis for both ywbl and smth forms the 
link between the two. 
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4. [PI]: ‘Of God’, or more literally, ‘for God’. The MT has 
at this point /Yhwh, but given the Qumran reluctance to write 
the tetragrammaton (see my The Genesis Apocryphon of Qumran 
Cave I: A Commentary [Rome, 1966] 159), van der Woude’s 
restoration is most plausible. Compare the same substitution of 
*l for Yhwh in the quotation of Ps 7:9 in line 11 below. It is 
interesting to note that Dt 15:2 1s also used in 1Q22 (‘Dires de 
Moise’) 3:4—6, where it is joined to phrases taken from Lv 25. 
At the end, instead of /Yhwh, we find the restoration /[?]l[why 
*lwhyk|m, an extended paraphrase demanded by the space. In 
this text God is called ’/, and apparently not ’lwhym; see below 
on line 10. 

[ psrw Ph|ryt hymym: ‘Its meaning for the end of days’, i.e., its 
eschatological meaning. The form 57w is also found in lines 12, 
17. But the restoration follows the phrase found in 4Q pls” 2:1; 
4QpIse 10 (JBL 77 [1958] 215, 219); tQpHab 2:5 (with 
deleted aleph). | 

‘l hSbwyym ’sr: ‘Concerns those taken captive whom... .’ The 
immediate allusion here is undoubtedly to Is 61:1 (lgr’ lSbwym 
drwr), the text to which further reference is made in the follow- 
ing lines. For the plena scriptio, see 1OIs* 49:26. A return to the 
holy land formed part of the salvific hope of contemporary 
Judaism; and van der Woude is more inclined to apply the 
words here to all the diaspora rather than to the Qumran com- 
munity. Once again it is the fragmentary state of the text which 
hinders any certain judgment, but there must be some reference 
to the Qumran community in these words, given their esoteric 
way of interpreting Scripture in terms of their own community. 
The use of the preposition ‘/ here sheds light on the Greek ers 
used in Eph 5:32. The Isaian passage is quoted in Lk 4: 18-19. 

5. wmnhlt mlky sdq: ‘And from the heritage of Melchizedek.’ 
Unfortunately, the fragmentary state of the text once again 
hinders any real comprehension of this phrase. Van der Woude 
appeals to Dt 32:8 apropos of the noun nflt, ‘when the Most 
High gave to the nations their inheritance’. But this seems 
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scarcely ad rem to me. Rather, nhlt more likely refers to the 
priestly ‘inheritance’ of the levites, ki k°hunnat Yahweh nah*laté 
(Jos 18:7). We should recall that Melchizedek is called kéhén in 
Gn 14:18 (see my remarks on pp. 233-8 above). It may be 
that the priests of the Qumran community are thus envisaged ; 
and perhaps an ideal one, possessing the ‘heritage of Melchi- 
zedek’ and thus possessing no land of his own, is here regarded 
as the person to proclaim the year of jubilee and release to the 
‘captives’, to those who are to return to their own possessions. 


The end of this line presents a problem, because it is im- 
possible to say whether the name milky s|dq is the nomen rectum of 
a construct chain whose nomen regens would be the antecedent of 
the relative pronoun or is itself the antecedent. The latter 
seems more plausible in the entire context of the document, but 
then one may ask who it is that enjoys the ‘heritage of Melchi- 
zedek’. Note the writing of the name in two words; contrast 
1QapGn 22:14. See further pp. 229-31 above. 


6. y5ybmh *lyhmh: ‘Will restore them to them.’ The preposi- 
tional phrase must refer to the captives mentioned in line 4. But 
who is the subject and what is the direct object? In the opinion 
of van der Woude the rest of the line alludes to Is 61:1 and so 
the subject should likely be the Anointed One of line 18. This 
may be a little far-fetched, in that the Anointed One is not yet 
named. 

war’ lhmh drr: ‘And he will proclaim release to them.’ This 
phrase could be an allusion to Is 61:1 (so van der Woude) or 
to Jer 34:8 (which is closer in verbal form; cf. 34:15, 17), or to 
Lv 25:10 (dq‘’ra’tem d‘rér). The occurrence of d’rér in both Lv 
25 and Is 61 is undoubtedly the reason for relating the texts in 
this midrash. Cf. Lk 4:18, where Jesus appears as the anointed 
instrument of Yahweh, performing that which the expected 
figure in this text is to perform. 

izwb l[h|mh: “To set them free.’ This is the restoration sug 
gested by van der Woude, who also mentions another possi- 
bility, /‘zwr, ‘to help’. Is /hmh to be taken as the direct object 
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here? D. R. Hillers has pointed out to me two possible parallels 
of this phrase: CD 5:6 (wy‘zbm lw 71) and Sir 3:13 (‘zwb lw). 
Possibly, then, we should rather translate the phrase, ‘to show 
forebearance to them’. 

[wlkpr | ‘I ‘wwnwtyhmh: “To atone for their iniquities.’ For the 
idiom, see line 8 and CD 4:g—10 (where God is the subject) ; 
1QS 11:14 (with dd instead of ‘1); 1QS 3:6 (xkwprw kul 
‘wwnwtw) ; see also 10.22 3:7, where the phrase is also partially 
restored. Underlying the words is undoubtedly the biblical ex- 
pression found in Dn 9:24 (l*kappér ‘adwon), a passage which 
has otherwise influenced this midrash. 

[ |dbr hzh: “This word’, before which we should prob- 
ably restore the article A-. But cf. Dt 15:2 (wzh dbr hémth). 

7. bint hywbl h’h[r]wn: ‘In the year of the last jubilee’, 1.e., 
the end of the 490 years, or the tenth jubilee (according to the 
end of this line). 

bly[ |]: Van der Woude rules out the possibility of 
reading here ’blym, ‘mourners’ (Is 61:2). One might also think 
of Belial, but how would it fit into the context? 

wy[wm hkpw|rym h[w’\h: “That is the Day of Atonement.’ Van 
der Woude does not translate this phrase, nor does he try to 
explain it. Recall also the mention of ‘the Day of Atonement’ 
in 1Q 34b1s 2+1:6 (see Milik’s note in DJD 1, 153), and in 
1QpHab 11:7. Perhaps my suggestion is completely out of 
place here, and is too much influenced by the Epistle to the 
Hebrews in which both Melchizedek and the Day of Atonement 
play a significant role. The restoration, indeed, is not certain, 
but is possible and does not lack some plausibility, given the 
mention of the Day of Atonement in Lv 25:9. See also line 26 
below, and compare the related text of 1Q22 3:9-12. 

[Ayw]bl A[‘|syry: “The tenth jubilee.’ This phrase is most 
likely an explanation of the ‘last jubilee’ mentioned at the be- 
ginning of this line. It seems to be an obvious reference to Dn 
g:24-27, which alludes to Jer 25:11 and 29:10. Cf. 2 Chr 36: 
20-21. The plausibility of this interpretation is enhanced by 7. 
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Levi 17:2 ff.: ‘In each jubilee there shall be a priesthood. In the 
first jubilee the first who is anointed to the priesthood shall be 
great and shall speak to God as to a father. . . .” But in the suc- 
ceeding six jubilees the priesthood deteriorates and becomes 
progressively corrupt. Finally, after the seventh jubilee, ‘then 
shall the Lord raise up a new priest’ (18:2). This reference to 
the Testament of Levi supplies some background which makes 
the ‘tenth jubilee’ a little more intelligible in terms of Melchi- 
zedek’s priestly role. And yet, it must be emphasized that 
Melchizedek does not appear in 7. Lev: 17-18, where this 
development is found. Be this as it may, it is important not to 
stress this too much nor to judge the situation too much from 
the standpoint of the author of the Epistle to the Hebrews, 
where Melchizedek is set in contrast to the levitical priesthood. 


8. lkpr bw ‘l kwl bny [?wr]: ‘To atone in it for all (the) sons of 
light.’ The prepositional phrase bw (‘in it’) refers to the tenth 
jubilee, which seems to be the time of salvation and atonement, 
or possibly to the Day of Atonement during it. Parallel ex- 
pressions can be found in 1QS8S 5:6 (lkpr lkwl hmindbym) ; 
1QM 2:5 (lkpr bd kwl ‘dtw); cf. Fub 34:18; 1Q22 3:9-12. 

[w]’ns[y g]wrl ml[ky] sdq: ‘And men of the lot of Melchi- 
zedek.’ This phrase seems to be the counterpart of Belial and 
‘the spirits of his lot’ (line 12). If the reading ml[ky] sdq is cor- 
rect here, then it is quite interesting, because it would be a 
parallel to ’nsfy gwrl 71 (1QS 2:2; 1QM 13:5; 17:7), in which 
Melchizedek’s name is substituted for that of God. However, 
van der Woude indicates that the reading is not entirely cer- 
tain, even though he prefers it to the other possibility *J [A]sdq, 
a phrase which is not without some parallelism in 1QM 18:8; 
1QH fr 7:8. 

g. hw*h hqg snt hrswn lmlky s[dq wl. . .: “He has decreed a year 
of good favour for Melchizedek and for. . . .’ The first word 
hw’h may be simply a pronoun, being used as an emphatic ex- 
pression of the subject, but it may also be a surrogate for Yah- 
weh (as in 1QS 8:13). The verb fgg probably refers to the 
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divine determination of historical periods (compare 1Q pHab 
7:13; 1QS 10:1). The phrase snt hrswn, lit. ‘the year of good 
favour’, meaning a year in which God manifests his good will 
and predilection toward men. It is an echo of Is 61:2 (ligra’ 
Senat rdsén laYhwh); cf. 1QH 15:15 (mw‘d rswn) and Lk 4:18. 


wgdwsy *l: “The holy ones of God’, 1.e., the angels; cf. CD 
20:8 (kl wqdsy ‘lywn). Reference seems to be made to these be- 
ings in the verses of the Psalms which are quoted in the follow- 
ing lines; cf. C. H. W. Brekelmans, OTS 14 (1965) 305-29. 


lmmSli mspt : ‘For a reign of judgment.’ This is apparently the 
purpose of Melchizedek’s exaltation and of the divine decree 
concerning him; it is the opposite of mmsSlt ‘wlh (1QS 4:19). 

k’sr ktwh ‘lyw: “As it is written about it’, or possibly ‘about 
him’. In the first instance the preposition ‘/yw would refer to the 
judgment; in the second, to Melchizedek. Van der Woude 
prefers the latter, but P. W. Skehan has suggested to me the 
former possibility. The introductory formula has not pre- 
viously been found as such in Qumran literature; it resembles a 
number of others, however. See pp. 8-10 above. The closest 
parallel seems to be CD 1:13 (hy’ h't ’5r hyh ktwb ‘lyh. . .). 


10. bsyry dwyd: “In the songs of David.’ Note that the psalm is 
referred to here as Sir, and not as ¢¢hillah; for the distinction see 
11QPs* DavComp 4-5, 9 (DJD 4, 92); cf. 2 Sm 22:1 (=Ps 
18:1). 


"lwhym [n\sb b‘[dt 71], bqwrb *lwhym yspwt: These words are 
taken from Ps 82:1, which the RSV translates as follows: ‘God 
has taken his place in the divine council. In the midst of the 
gods he holds judgment.’ However, in the context of this 
Qumran document one has to modify the translation slightly, 
because the author obviously understands b‘d¢ ’/ as ‘in the as- 
sembly of ’El (or God)’, whereas the word */whym must refer to 
others than God. For this reason I have translated it, ‘ Elohim 
has taken his stand in the assembly of El, in the midst of gods 
he gives judgment.’ The word ’Elohim in the first instance ap- 
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parently refers to Melchizedek, who is to execute divine judg- 
ment in the year of good favour decreed for him. “The midst of 
the gods’ must then designate an angelic court, above which 
Melchizedek is exalted. This is the same interpretation as that 
of van der Woude, who thinks that Melchizedek is presented 
here as an exalted heavenly being, presiding over the angels 
who are his helpers and in whose midst he delivers judgment. 
For the form qwrb instead of gereb, a not infrequent quitl type 
found in the Qumran texts, see the remarks of M. H. Goshen- 
Gottstein, ‘Linguistic Structure and Tradition in the Qumran 
Documents’, Scripta hierosolymitana 4, (1958) 101-37, esp. 126—7. 

w‘lyw mr. ‘And about it he (i.e., God) said.’ A second quota- 
tion from the Psalms is thus introduced and applied to the 
judgment to be given by Melchizedek. 


11. [‘]/yh Imrwm Swbh, ’l ydyn ‘mym: “Take your throne above 
it in the heights; let God (’El) judge (the) peoples.’ Ps 7:8-g is 
quoted in the same form as the MT, except that ’/ is substituted 
for Yhwh; see note on line 4 above. ‘lyh in Ps 7 refers to ‘dt 
l’mym, ‘an assembly of peoples’, but in this midrash it refers 
rather to the ‘dt ’/ of Ps 82:1, the only feminine expression in the 
context. The phrase /mrwm refers to the heights of heaven, 
where ’El dwells, and is another indication of the exaltation of 
Melchizedek. The problematic word in this verse 1s Swbh, which 
has the same consonantal spelling as the MT. At first sight, it 
would seem to be a form of Sw, ‘return’ and possibly the author 
of the midrash so understood it. However, it makes little sense 
in the context, and possibly we should rather read Sybh and 
understand it as a form of y5b, ‘sit’. This certainly yields a far 
better sense; see H.-J. Kraus, Psalmen (BKAT XV/1; Neu- 
kirchen, 1960) 1, 54; M. J. Dahood, Psalms I (AB) 44. 

w’sr >[mr]: See note on line 2. 

[‘d mty t]Spwtw ‘wwl wpny rs‘[y]m ts[?w] : “How long shall you 
judge unjustly and lift up the face of (the) wicked?’ This is a 
quotation from Ps 82:2; its form corresponds to the MT save 
for the plena scriptio of tSpwtw and ‘ww. Its collocation with the 
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other two psalm verses just quoted might suggest that it refers 
to Melchizedek, as they do; but it would then imply that he is 
being rebuked by the words of the psalm which preserves a 
divine rebuke of unjust judges. This would be a little strange in 
the context. However, the explanation which is given immedi- 
ately after the quotation shows that the words are not addressed 
to Melchizedek, but to Belial and the spirits of his lot, who are 
to be judged by Melchizedek. 

[s]/h: ‘Selah.’ This word is found here, just as in the MT. It 
is also found in 11QPs* 25:12 (DJD 4, 46; =Ps 143:6). Fora 
discussion of its meaning, see H.-J. Kraus, Psalmen, 1, xxv—xxvi. 

bmwsh ky’: ‘In Moses, that ...’, 1.e., in the Torah, or possibly 
in the Scriptures. These words are written vertically in the 
margin, beginning between lines 11 and 12. Perhaps they be- 
long in line 10 after w‘lyw ’m[r] and before the quotation of Ps 
82:2. A. S. van der Woude thinks that these words belonged to 
a preceding column; they are, however, written very close to the 
beginning of this one. For a parallel to ‘in Moses’, see 2 Cor 3:15; 
cf. Jn 10:34 (where Ps 81:6 is quoted as ‘the Law’); Jn 15:25 
(Ps 24:19 so quoted). 

12. psrw ‘I bly‘l wl rw[h]» gwrlw: ‘Its interpretation concerns 
Belial and concerns the spirits of his lot.’ The words of Ps 82:2 
are thus applied to Belial in a very vague way. Belial is well 
known in Qumran literature as the chief spirit of evil, ‘the 
angel of hostility’ (1QM 13:11), ‘the prince of the dominion of 
evil’ (1QM 17:5). Those identified as belonging to his lot are 
usually called kwl ’nsy gwrlw (1QM 4:2; cf. 1QS 2:4-5; CD 
12:2). But in 1OM 13:2, 4, 11 we find rwhy gwrlw, who are 
‘angels of destruction’. The same phrase is plausibly restored in 
line 13 below. Cf. 2 Cor 6:15; see pp. 209-13 above. 

bsp[r] ... wqyl: Unintelligible. 

13. wmlky sdq_yqwm ngq[m|t mspty [?1] : ‘And Melchizedek shall 
exact the vengeance of the judgments of God (or ’El).’ Melchi- 
zedek now clearly appears in his role as an instrument of the 
execution of.divine judgment. His role is described and related 
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to the yém ndqam le’léhénti (Is 61:2), ‘the day of vengeance for 
our God’. For ‘the judgments of God’, see line 24. 

[myd b]|ly‘l wmyd kwl [rwhy gwrl|w: ‘From the hand of Belial 
and from the hand(s) of all the spirits of his lot.” See note on 
line 12 above; cf. 1QS 4:18. 

14. wb‘ zrw kwl ’ly [‘wlmym] : ‘And all the eternal gods are for 
his help.’ This is van der Woude’s restoration. It is not, how- 
ever, certain and presents a difficulty. He restores it on the basis 
of an expression which J. Strugnell says occurs in Qumran 
literature (see VTSup 7 [1959] 331). What is strange here is 
that the angels who are to be Melchizedek’s helpers are called 
*ly, whereas in the rest of the text ’/ is used for God and “lwhym 
for angels (or Melchizedek). 5‘ zrw: b-+-infinitive construct with 
the suffix, ‘for helping him’. 

[h]w’h *Sr ’mr: “This is what he said.’ A similar expression is 
found in CD 10:16; 16:15; 1QpHab 3:2, 13-14; cf. p. 12 
above. 

[A]wl bny h[ y]l whp[ |: ‘All the sons of might (?) and 
the P[ ].’ The expression bny hyl is found in the OT (2Sm 
2:73; 13:28; 17:10; etc.), and the introductory phrase which 
precedes should make this part of a quotation; but I have been 
unable to find any passage which 1s suited to this context. 

15. hw’h ywm hlhrgh|: This is van der Woude’s restoration, 
based on 1QH 15:17, where the word is also restored (cf. Jer 
12:3). He translates it, ‘das ist der Tag der Schlachtung’, ex- 
plaining it as the day of eschatological judgment. While not 
impossible, it does not seem to fit very well into the context 
which follows (with its quotation from Isaiah). 

[7]57 ?mr [Phryt hymym byd_yS] yh hnby’ ’sr’?>m[r] : ‘(About) which 
he said for the end of days through Isaiah the prophet, who 
said... .’ This full formula occurs here for the first time in 
Qumran texts; it should be compared with 4QFlor 1:15; CD 
4:14; IQ: 10-113 3:21. 

[mh] n’ww ‘l hrym rgl[y] mbs{r] . . .: “How beautiful upon the 
mountains are the feet of the herald’, etc. The text 1s the same 
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as the MT of Is 52:7, except for the form hrym (without the 
article) and the plena scriptio of ’wmr. Note, however, that hhrym 
occurs in line 17. There is, of course, the earlier passage of Na 
2:1 which is echoed. 1QH 18:14 also alludes to Is 52:7. 

16. [m]smy° Slwm: ‘Proclaiming peace.’ Is this possibly the 
reason why this quotation of Is 52:7 is introduced into this 
midrash, because it contains a reference to slwm, ‘peace’, and 
could be exploiting the pun on the ‘king of Salem’? Cf. Heb 
7:2; see pp. 231-3 above. It may be, though, that this ob- 
servation 1s too much influenced by the Epistle to the Hebrews 
and the association did not really enter into the mind of the 
author of this text. 

[mlk| ’lwhyk: ‘Your God is king’, or more literally, ‘has 
reigned’. 

17. psrw. “Its interpretation.’ See note on line 4. 

hhr[ym]: “The mountains’, here with the article. This sug- 
gests that the form in line 16 is a scribal error. 

thy’w[ty|hmh: “Their produce.’ The third letter is clearly a 
yodh and not the expected waw. 

18. whmbsr hw]’h [m]swh hrw[h] sr ’mr dn[y’l] . . .: ‘And the 
herald is the one anointed with the Spirit (about) whom 
Daniel said... .. Van der Woude first read whmbsr hw[?h hmsyh 
hw’{h], ‘and the herald is that Anointed One’. However, Y. 
Yadin (‘A Note on Melchizedek and Qumran’, JEF 15 [1965] 
152-4) called his reading of this line in question and proposed 
to read rather [m]swh hrw[h], which is certainly better. It has 
been accepted by M. de Jonge and A. S. van der Woude in NTS 
12 (1965-66) 301-2. This corrected reading makes an allusion 
to Is 61:1 rather clear. Given other references in this text to 
Dn 9: 24-27, it is not impossible that the. dn[ ] should be 
filled out as we have restored it here; it would thus contain a 
reference to the masi*h ndgid of Dn 9:25. In fact, even though 
van der Woude reads only a daleth before the lacuna, there is in 
my opinion also the trace of a nun after it. If this reading should 
prove acceptable, then one might have to reconsider van der 
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Woude’s suggestion that the Anointed One mentioned here was 
more of a prophetic figure than a political ruler (p. 367). On 
the other hand, if Melchizedek himself is to be identified with 
the ‘herald’ who is also ‘the Messiah’, then one might hesitate. 
Melchizedek would be thought of more readily in terms of a 
priestly Messiah—he was in Gn 14 both priest and king. 

What is above all striking here is the mention of the m‘basser 
of Is 52:7 as one anointed. See the general remarks above, at 
the beginning of the commentary. Van der Woude restored the 
article before [m]syh, but it is almost certainly not to be read 
thus. The singular reference to ‘the Messiah’ is thus eliminated. 
But one should note the joining of the allusion to Is 61:1 with 
that of Is 52: 7—a significant joining of the two Isaian motifs 
that is paralleled in the New Testament. 

19. hw’h hk[tw|b ‘lyw sr [’mr]: “That is what 1s written about 
him, what he said. . . .” See note on line g; cf. 4QFlor 1:16. 

20. lnhm .. . [y|skylmh bkwl gsy h[rwn]: ‘to console (?) ... 
will instruct them about all the periods of wrath.’ Cf. Is 61:2. 
qsy hrwn: See 1QH fr. 1:5; 4Q pHos? 1: 12. 

23. sth mbly‘l wt. [ |: ‘She turned from Belial and she 
.... Lhe feminine forms here probably refer to Zion. 

24. bmspty 1: ‘With the judgments of God (or El).’ See line 13. 

k’sr ktwb ‘lyw: See note on line 9g. 

[sy]wn ALy’h...]: ‘(Now) Zion is... .” Perhaps some phrase 
like ‘the abode of’ should be restored in the lacuna, because 
Zion is actually being interpreted in terms of the upright ones 
in the community who have made the covenant with Yahweh. 

25. mgqym[y] hbryt: “The establishers of the covenant.’ The 
phrase /hgm hbryt can be found in different forms in 1QS 5:21; 
8:10; 1QSb 5:23; 1OM 13:7; CD 3:13; 4:9. Cf. Gn 17:19. 
The phrase designates obviously members of the Qumran 
community. 

hsrym mlkt [bd]rk h‘m: “Those who turn away from walking in 
the path of the people.’ The same phrase is found in 4QFlor 
1:14 (see JBL 77 [1958] 353; but also Y. Yadin, JEF [1959] 
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95); 1QSa 1:2-3; CD 8:16; 19:29. The phrase is derived from 
Is 8:11 (see LXX). 

willwlhyk heh [ ]: ‘And (as for) your Elohim, he is. 
... Van der Woude may well be right to suggest this phrase 
from Is 52 was explained in terms of Melchizedek; see line ro. 

26. bly‘l: See note on line 12 above. 

w’sr ’mr: See note on line 2 above. 

wh‘brimh Swp[r tro‘h| bh[wds] h[sby‘y]: ‘And you shall sound 
the horn loud in the seventh month... .’ This is a quotation 
from Lv 25:9, in form identical with the MT, except for the 
and pl. (A‘brimh) instead of the end sg.; cf. LXX. Van der 
Woude thinks the quotation would refer to the sounding of the 
last trumpet on Judgment Day (cf. 1 Thes 4:16); but this 
seems a little far-fetched to me. Once again, it is the fragment- 
ary state of the text which hinders any certain interpretation. 

These remarks scarcely exhaust all the aspects of this interest- 
ing, though fragmentary, new text. Perhaps they will stimulate 
still further discussion of it. Even though it is not possible to say 
that the presentation of Melchizedek which is found in it 
directly influenced the midrash on him in Heb 7 (because the 
latter is developed almost exclusively in terms of the classic OT 
loci, Gn 14 and Ps 110), nevertheless its exaltation of Melchi- 
zedek and its view of him as a heavenly redemption-figure 
make it understandable how the author of the epistle to the 
Hebrews could argue for the superiority of Christ the high 
priest over the levitical priesthood by appeal to such a figure. 
The exalted status of Melchizedek which is presented in this 
text gives another aspect to the Christology of the epistle in 
which Jesus is depicted as a priest kata tén taxin Melchisedek.** 

18 See further M. de Jonge and A. S. van der Woude, ‘11Q Melchizedek 
and the New Testament’, N7S 12 (1965-66) 301-26; J. A. Emerton, 
“Melchizedek and the Gods: Fresh evidence for the Jewish Background of 
John X. 34-6’, JTS 17 (1966) 399-401; R. Meyer, ‘Melchisedek von 
Jerusalem und Moresedek von Qumran’, VTSup 15 (1966) 228-39; D. 
Flusser, ‘Melchizedek and the Son of Man’, Christian News from Israel 17 


(1966) 228-39; M.P. Miller, “The Function of Isa 61:1-2in 11Q Melchi- 
zedek’, JBL 88 (1969) 467-9. 


V 
EARLY CHRISTIANITY 


13 


JEWISH CHRISTIANITY IN ACTS IN THE 
LIGHT OF THE QUMRAN SCROLLS* 


It is by now a well-worn platitude to say that the Qumran 
Scrolls have shed new light on Christian origins. Yet in a 
volume dealing with studies in Luke—Acts and dedicated to 
Prof. Paul Schubert, who has shown a long and sustained 
interest in such studies, there is room for a reassessment of the 
relationship between Qumran and the early church. The 
Qumran texts have brought to light many new details of 
Palestinian Judaism in the period in which Christianity 
emerged. They have been studied in detail by many scholars 
and from. different points of view. It is not out of place, then, to 
review here the significance of these new finds for first-century 
Jewish Christianity as it is depicted in the Acts of the Apostles. 

The Qumran literature comes from a group of Jews whose 
principal community centre existed on the northwest shore of 
the Dead Sea roughly between 150 B.c. and a.p. 70. These dates 
are supported by both archaeological and paleographical evi- 
dence.! The sect, whose beliefs and way of life are made known 


* Originally published in Studies in Luke-Acts: Essays Presented in Honor of 
Paul Schubert (ed. L. E. Keck and J. L. Martyn; London: SPCK, 1966) 
233-57: 

1See R. de Vaux, L’archéologie et les manuscrits de la Mer Morte (Schweich 
Lectures, 1959; London, 1961). J. T. Milik, Zen Years of Discovery in the 
Wilderness of Fudaea (SBT XXVI; Naperville, 1959) 133-6. F. M. Cross, Jr., 
The Ancient Library of Qumran and Modern Biblical Studies (Anchor, rev. ed.; 
Garden City, 1961) 117-27. N. Avigad, “The Palaeography of the Dead 
Sea Scrolls and Related Documents’, Scripta hierosolymitana IV (1958) 56-87. 
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to us in this literature, is revealed to be a community that is 
wholly Jewish, dedicated to the study and observance of the 
Torah, yet living a communal, religious, and ascetic mode of 
life for a considerable period before the emergence of Christian- 
ity. The data from these scrolls have made the majority of the 
scholars who have studied them identify the Qumran sect with 
the Essenes, even though some of the new material is not always 
perfectly reconcilable with what was previously known about 
the Essenes from the classical sources of Philo, Josephus, Pliny 
the Elder, Hippolytus, and Dio Chrysostom.? For my part, this 
identification is acceptable, and I shall not be concerned with 
any further attempt to establish it. I do admit, however, 
especially with J. T. Milik, traces of a Pharisaic influence on the 
group.* But there seems to be little reason to connect them in 
any way with the Sadducees,* the Zealots,® or the Ebionites.® 
It is also necessary to distinguish at times between the Essenes 


2 Philo, Quod omnis probus liber sit 72-91; Apologia pro Iudaeis 11, 1-18 (cf. 
Eusebius, Praeparatio evangelica 8, 11, 1-18); De vita contemplativa 1-90. 
Josephus, Jewish War 1, 3, +7880; 2, 7, 111-13; 2, 8, 44119-61; 2, 20, 
+¢566-8; Antiquities 13, 59, +:171-2; 18, 1, 5, 4418-22. C. Plinius Secundus 
(the Elder), Naturalts historia 5, 17, 4. Dio Chrysostom, 3, 1-4. Hippolytus, 
Refutatio omnium haerestum 9, 18-28. See A. Adam, Antike Berichte tiber die 
Essener (Kleine Texte 182; Berlin, 1961). 

$ Ten Years, 87-93. A. Dupont-Sommer (The Essene Writings from Qumran 
[tr. G. Vermes; Oxford, 1961] 145, 408) likewise admits such Pharisaic in- 
fluence on the Qumran sect, although he rightly rejects the thesis of C. 
Rabin (Qumran Studies [Oxford, 1957]) that the sect was in fact Pharisaic. 

4 Despite the frequent use of the term ‘sons of Zadok’ to designate the 
members of the Qumran sect (1QS 5:2, 9; 1QSa 1:2, 24; 2:2;etc.). See 
R. North, “The Qumran “Saducees”’, CBQ XVII (1955) 44-68; J. Trinquet, 
VT I (1951) 287-92. 

5 Thus C. Roth, The Historical Background of the Dead Sea Scrolls (Oxford, 
1958) ; ‘New Light on the Dead Sea Scrolls’, Commentary XXX VII/6 (June, 
1964) 27-32. 

® So J. L. Teicher in a series of articles in 77S II (1951) 67-99; III (1952) 
53-5, 87-8, 111-18, 128-32, 139-50; IV (1953) 1-13, 49-58, 93-103, 139- 
53; V (1954) 38, 93-9; etc. Cf. M. A. Chevallier, L’esprit et le messte dans le 
Bas-Fudaisme et le Nouveau Testament (Paris, 1958) 136-43. This view is with- 
out foundation since it utterly neglects archaeological evidence and mis- 
interprets most of the Qumran texts that it uses. See below, pp. 435-80; TS 
XX (1959) 451-5. 
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of Qumran—of the ‘motherhouse’, as it were—and those of the 
‘camps’ in the land of Damascus. For in some details the Essene 
mode of life differed in these two situations. 

The other term of our comparison is Jewish Christianity, pre- 
cisely as it is presented in the Acts of the Apostles. The in- 
fluence of the Essenes on the Christian church has been de- 
tected in other writings, and a consideration of these would 
give a more complete picture. But we are interested only in 
trying to assess the extent to which the picture of Jewish 
Christianity as it is painted in Acts has been illumined by what 
we know of the Qumran sect and its literature. 

If a plausible case has been made for some contact between 
John the Baptist and the Qumran sect,’ the extent to which 
similar contact can be shown between Jesus of Nazareth and this 
group is far less definable. With the data available at present it 
is almost impossible to determine it. But in any case it is widely 
admitted that some influence was exerted by the Qumran 
Essenes on the early church, at least as it is depicted in the 
writings of Paul, Matthew, and John. One may debate 
whether this contact is direct or indirect, and whether it was 
exerted on the early Palestinian Church or only the New 
Testament authors. But the data in the Qumran texts provide 
at least an intelligible Palestinian matrix for many of the prac- 
tices and tenets of the early church. Our discussion then is an 
attempt to assess the areas of influence and contact between the 
Essenes and the Jewish Christian church in Acts. 


JEWISH CHRISTIANITY IN ACTS 


Before attempting to compare the pertinent material, let us 
summarize briefly the picture of the Jewish Christian church in 


7 See J. A. T. Robinson, ‘The Baptism of John and the Qumran Com- 
munity’, HTR L (1957) 175-91; reprinted: Twelve New Testament Studies 
(SBT XXXIV; Naperville, 1962) 11-27. W. H. Brownlee, ‘John the 
Baptist in the Light of Ancient Scrolls’, Int IX (1955) 71-90. 


8 See P. Benoit, ‘Qumran and the New Testament’, Paul and Qumran 
(ed. J. Murphy-O’Connor; London, 1968) 1-30. 
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Acts. When we open the book of Acts, we are immediately 
introduced to a group of disciples of Jesus of Nazareth who are 
at least vaguely aware of their identity as a group. They may be 
addressed simply as ‘men of Galilee’ (1:11), but they are also 
‘chosen apostles’ (1:2). Scarcely any indication is given of their 
previous backgrounds, but they seem to have been part of the 
‘am ha-’ ares. This is at least suggested by the conduct of Peter and 
John (8:14-253; 9:43; 11:2-3) who were not concerned with 
Pharisaic prescriptions and distinctions. Some of the eleven bear 
Greek names, and yet they are Palestinian Jews who have 
banded together, united by a belief in Jesus, ‘a man certified by 
God with mighty works and wonders’ (2:22), whom ‘God 
raised’ from the dead (2:32). These disciples are his ‘witnesses’ 
(1:8), and under the inspiration of God’s Spirit they proclaim 
him and his message to ‘all the house of Israel’: God has made 
this Jesus ‘both Lord and Messiah’ (2:36). Such a christological 
belief sets them apart from the rest of the ‘house of Israel’ and 
makes them conscious of their Jewish Christian character. 

But from the very beginning of the story in Acts this Christian 
group is marked as Fewzsh in its origins and background. Before 
the event of Pentecost they are depicted as men looking to this 
Lord and Messiah as the one who would ‘restore the kingdom 
of Israel’ (1:6). The ‘men of Galilee’ go up to the temple daily 
(2:46; 3:1, 11); they celebrate the festival of Weeks (2:1); 
they observe the Sabbath (1:12). One of their leaders, James, 
lends his support to the Jerusalem temple for a considerable 
time (21:8-26). The God whom they continue to worship 1s 
‘the God of Abraham, and of Isaac, and of Jacob, the God of our 
fathers’ (3:13). In time ‘a great number of the priests em- 
braced the faith’ (6:7), obviously a reference to members of 
Jewish priestly families. A nucleus of twelve—a number in- 
spired by the twelve tribes of Israel—symbolizes the fact that 
the group is the New Israel. 

These Jewish Christians carry their belief in Jesus of Nazareth 
as the Lord and Messiah from Jerusalem to Judea, Samaria, 
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and Galilee (1:4, 8; 8:1; 9:31; cf. Lk 24:47). Gradually their 
numbers increase; the initial 120 members of the Pentecostal 
assembly in Jerusalem become three thousand (2:41), then five 
thousand (4:4). The number steadily grows (6:7), until a 
summary acknowledges, just before the message spreads to 
Gentile areas, that the ‘church throughout all Judea, Galilee and 
Samaria enjoyed peace and was being built up’ (9:31). During 
all this growth the Christian group is marked off from the 
Jewish people as such. ‘None of the rest of the people dared to 
join them, but they held them in great esteem’ (5:13). While 
one cannot apodictically exclude from the Palestinian church at 
this time converts from paganism, the picture in Acts I-9 is 
certainly that of a predominantly Jewish Christian church. 
Acts vaguely suggests that the Christian group looked on it- 
self as the New Israel; this seems at least implied in the dis- 
ciples’ question about the restoration of the kingdom to Israel 
(1:6) and in the need felt to reconstitute the twelve (1: 15-26). 
The corporate character of the Jewish Christians is formulated 
for the first time in the word kozndnia (2: 42).° It is noteworthy 
that before the account mentions Saul and his career, there 1s 
scarcely any attempt to depict the community as ekklésta. ‘The 
sole exception to this is the summary statement at the end of the 
story of Ananias and Sapphira (5:11).1° Once the career of Saul 
is begun, however, then the Christian community is referred to 
as ekklésta (8:1, 33 9:31; 11:22 [‘the church in Jerusalem’], 26; 


® The meaning of koinénia in this text is debated. That it refers to the 
specific act of a contribution during a liturgical service is not very convincing 
but has been proposed by J. Jeremias (Jesus als Weltvollender, BFTh XXXITIT 
4 [Gitersloh, 1930] 78; cf. E. Haenchen, Die Apostelgeschichte [12th ed.; 
G6ttingen, 1959] 153). The communal sharing of goods, property, and food 
was an important part of kotndnia, as 2: 44-46 seems to make clear. But what 
the word immediately indicates is the corporate character of the Christian 
group, as it expressed itself in various ways (spiritual, material, and liturgi- 
cal). See Ph.-H. Menoud, La vie de l’Eglise naissante (Cahiers théologiques 
XXXI; Neuchatel, 1952) 22-34. 

10 The use of the word here reflects a later awareness on the part of the 
author, since it forms part of a ‘summary’. See H. J. Cadbury, BC V, 402. 
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12:1, 5; 13:13 etc.). Moreover, in none of his statements in 
Acts about his early persecution of the young church does Paul 
speak of ekklésia. The persecuted ‘Jesus’ is identified in g:2-5 
with ‘some belonging to the Way’; in 22:4 he says, ‘I perse- 
cuted this Way to the death’; and in 26:9, 15 ‘Jesus’ is identified 
with ‘many of the saints’. By the same token, it is only with the 
beginning of the story of Saul that we meet the expression, ‘the 
Way’ (9:23 cf. 19:9, 23; 22:43 24:14, 22), as a designation of 
the Christian movement. Finally, we eventually see ‘the Way’ 
referred to as a ‘sect’ (havrests, 24:14).44 These details seem to 
indicate the rather nebulous awareness which the early Jewish 
Christian church had at first of its corporate character. 

On the other hand, it is an awareness that grows as the ac- 
count in Acts advances. Even though the account was written 
at a later date and from a standpoint which was considerably 
developed, nevertheless these expressions seem to reflect an early 
Jewish Christian community gradually becoming consciously 
structured in its corporate entity. The awareness of itself as 
ekklésia comes with persecution and missionary effort, both of 
which are interrelated in the account in Acts. 

Though indications are given of a small nucleus in the early 
community which has authority and shapes the group, never- 
theless they are not such as to reveal the community as a well- 
defined organization. There are the ‘chosen apostles’ (1:2), the 
small band of the ‘eleven’ (1:26; 2:14) or the ‘twelve’ (6:2), 
which plays the important role of ‘witnesses to his resurrection’. 
It is the ‘teaching of the apostles’ (2:42) which shapes the 
community. Singled out as exercising authority, however, are 
Peter (1:15; 2:14; 15:7) and James. The latter is recognized by 

11 Josephus never mentions the Christian movement as a hairesis among 
the Jews. But Acts three times (24:14; 24:53; 28:22) calls it such, using the 
very word that Josephus employs for the Pharisees, Sadducees, and Essenes 
(Ant. 13, 5, 9, +1713; see also 20, 9, 1, #199; Vita 2, +10, 12; cf. Acts 
15:53 5:17; 26:5). This use of Aairesis for Christianity records the impression 
that it made on contemporary Palestinian Jews. It was regarded as another 


‘sect’ springing from the bosom of Judaism, espousing what was central to it 
(reverence of Yahweh, the Torah, and the temple). 
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Peter (12:17) and greeted officially by Paul (21:18); he also 
settles a disputed question for the local churches (15:13). But 
there is also mention of ‘the apostles and the elders’ (15:2, 4, 6, 
22, 23; 16:4; cf. 21:18), whose advice and decision are sought. 
Eventually the community appoints seven ‘assistants’ to care 
for its dole. 

The picture of the life of the early Jewish Christian com- 
munity is painted in idyllic colours. It is a fervent community, 
practising a communal form of life; it is devoted ‘to the teach- 
ing of the apostles, to a community-spirit, to the breaking of 
bread, and to prayers’ (2:42). ‘All who believed shared every- 
thing in common; they would sell their property and belong- 
ings and divide all according to each one’s need’ (2:44; cf. 
2:46). ‘One heart and soul animated the company of those who 
believed, and no one would say that he possessed anything of 
his-own’ (4:32). 

The first suggestion of some diversity in the Palestinian church 
is met in 6:1, where the ‘Hellenists’ murmured against the 
‘Hebrews’ because their widows were neglected in the daily 
distribution. Hellénistai is the name for certain members of the 
Christian community. But 9:29 suggests that the name had 
already been in use among Palestinian Jews and was merely 
taken over by Christians to designate converts from such a dis- 
tinctive group.!? Its meaning among the Jews is a matter of 
debate. Since the time of John Chrysostom the ‘Hellenists’ 
have been understood as “Greek-speaking Jews’.1? Their pres- 
ence in the Palestinian church would be understandable in the 
light of Acts 2:5, 9-10. They had come from the diaspora and 
had taken up residence in Jerusalem. This meaning, however, 

12 ¢. F. D. Moule, whose opinion I otherwise prefer (see ‘Once More, 
Who Were the Hellenists?’ ExpT LXX [1958-59] 100-2), considers the 
Hellenists of Acts 9:29 to be Christians. This is difficult to understand in the 
context. They are preferably to be regarded as Jews (so E. Haenchen, Die 
Apostelgeschichte, 280; M. Simon, St Stephen and the Hellenists in the Primitive 
Church [New York, 1958] 14-15). 


18 Homily 14 (in Acts 6:1); PG 60, 113; Homily 21 (in Acts 9:29); PG 60, 
164. 
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has been questioned because Paul was such a diaspora Jew and 
calls himself Hebrazos (Phil. 3:5; 2 Cor. 11:22); apparently he 
did not regard himself as a ‘Hellenist’. Some years ago H. J. 
Cadbury argued that Hellenistés meant no more than Hellén 
since It was a derivative of hellénizd, which means ‘to live as a 
Greek’ not ‘to speak Greek’. For him ‘Hellenist’ was a title for 
Gentile members of the Palestinian church.'* His explanation, 
however, has not been widely accepted; many commentators 
still prefer Chrysostom’s explanation, especially since the con- 
text of Acts 6 seems to demand that the ‘Hellenists’ were Jewish 
Christians of some sort. This is likewise the view of C. F. D. 
Moule, who recently made the attractive suggestion that 
Hellénistat meant ‘Jews who spoke only Greek’, while Hebraioz 
means ‘Jews who, while able to speak Greek, knew a Semitic 
language also’.15 This explanation seems suitable. But it should 
also be recalled that such a linguistic difference would also 
bring with it a difference in outlook and attitude. More than 
likely the influence of Hellenism would be greater among the 
‘Hellenists’ than among the ‘Hebrews’. But in either case it is a 
question of degree, since this explanation allows the Hellenists 
to be Jews, as the context apparently demands.1® 

That the Hellenists were Jews of some sort is likewise recog- 
nized by O. Cullmann, who has tried to identify them in some 
vague way with the Qumran sectarians.1’ If this identification 
were correct, then the Hellenists would belong to the original 
Palestinian church from the beginning and would have had 
nothing to do with the diaspora. As Jews who differed from 
official Judaism and displayed more or less esoteric tendencies 
and an opposition to the Jerusalem temple, they would have 


+4 BC V, 59-74; IV, 64. 

15 ‘Once More, Who Were the Hellenists?’, 100. 

16 Cf. M. Simon, St Stephen, 34-5. It is perhaps too strong a judgment to 
regard them as ‘paganizing’ Jews, as Simon suggests. 

17 ‘The Significance of the Qumran Texts for Research into the Begine 
nings of Christianity’, JBL LX XIV (1955) 213-26; reprinted: K. Stendahl 
(ed.), The Scrolls and the New Testament (New York, 1957) 18-32. 
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been called ‘Hellenists’ by the rest. From such a background 

would have come the ‘Hellenist’ converts of Acts 6:1, and with 
them Paul disputes in 9: 29. But this specific identification of the 

Hellenists as Jews of Essene background (or of a kind of 
Judaism close to it) introduces an improbability into the dis- 

cussion. It is difficult to see how such strict-living Essenes, 

rigorously observant of the Torah and cultivating a rather 

exclusive way of life, even hostile to the temporizing and 

levitically ‘unclean’ priesthood of Jerusalem, could give to 

others the impression that they were helléntzontes, ‘living like 

Greeks’. Not even their attitude toward the temple, supposing 

that it agreed with Stephen’s, would imply their adoption of 
Hellenizing ways, which had become such an abomination to 

observant Jews since the time of Antiochus IV Epiphanes (cf. 

2 Mc 4:13-17). And their connection with Pythagoreans is 

_ more alleged than substantiated. So we see no reason to identify 

the Hellenists of Acts specifically with converts from Essenism 

or a form of Judaism close to it. 


At any rate, the distinction of Hellenists and Hebrews does 
not introduce into the Palestinian church a non-Jewish element. 
This does not mean, however, that there was not a variety of 
Jewish converts. For there were in the early Christian com- 
munity converts from the priestly families (6:7) and “believers 
who belonged to the party of the Pharisees’ (15:5). The latter 
are depicted as Christians who insisted on the strict observance 
of the Mosaic law. And yet, they can hardly be identified 
simply with the ‘Hebrews’. This latter group must have in- 
cluded also converts from the ‘Am hda-’ Gres, from the Essenes and 
from the Samaritans, even though none of the last three groups 
are mentioned as such in Acts. Possibly some Essenes were 
included among the priests of 6:7, but one could never restrict 
this notice to them alone. 


The persecution which raged against the early church in 
Palestine was an important factor in the spread of the gospel 
among the Gentiles. Yet when Saul made his way to Damascus, 
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it was to the synagogues of that town that he was heading, pre- 
sumably in pursuit of Jewish Christians (g:2). And even as the 
missionary effort among the Gentiles got under way, the church 
in Jerusalem remained notably Jewish. James, the ‘brother of 
the Lord’, became its leader; and though he is not called a 
bishop, his place of prominence there, his stability in one area, 
and his administrative decision for nearby local churches give 
him marks that resemble those of the residential bishop of later 
times. Be this as it may, his prominence reflects at least the 
predominance of Jewish Christians in the Palestinian church. 
Jewish practices were still admitted as part of the Christian way 
of life in Jerusalem as late as c. A.D. 58, when Paul after a long 
apostolate among the Gentiles went through the rite of the 
Nazirite at James’ request (21: 23-26). 

These would seem to be the main features of the picture of 
the early Jewish Christian church which is painted in Acts. We 
want to see how our understanding of such a picture has been 
affected by the Qumran literature. This entails a consideration 
of the main points of contact detected between Acts and the 
Scrolls.}8 

But before we look at the details it would be well to recall 
that the comparison of the early Jewish Christian church with 
the Essene communities brings out fundamental differences far 
more than resemblances. These differences emerge when one 
considers the character and the goal of the two groups. Even if 
we admit the difference of Qumran Essenism from that of the 
‘camps’ of Damascus, there is still a vast difference between the 
Essene movement and that of early Christianity. The difference 
is more manifest when the Jewish Christians are compared with 


18 Most of the data for this study were amassed when H. Braun’s second 
article ((Qumran und das Neue Testament: Ein Bericht tiber ro Jahre 
Forschung, 1950-59’, TRu XXIX [1963] 142-76) arrived. My task has 
been considerably lightened by this invaluable survey. Since Braun’s 
article takes up and discusses many of the small suggestions that have been 
made apropos of one verse or another, I shall not repeat them here. I 
concentrate on the major issues on which a judgment can be based. 
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the Qumran Essenes. The discipline there laid stress on celi- 
bacy, obligatory communal ownership of property, common 
meals, regulated prayer, study and esoteric interpretation of the 
Torah, probation for candidates, fines and a form of ex- 
communication, and a structured organization in which 
monarchic and democratic elements were admitted. Such a 
strictly organized community the early Jewish Christian church 
never was. Nor did it have the exclusive character of the Essene 
movement; it did not retire to the desert or to the ‘camps’. It 
adopted an attitude toward the law of Moses that would have 
been wholly inadmissible among the Essenes. It also had a 
backward look in that it regarded Jesus of Nazareth as the 
Messiah who had already come, whereas the Essene movement 
still shared the hope of the coming of, not a Messiah, but a 
prophet and two Messiahs. 

And yet with such fundamental differences between the two 
groups there are a number of points of contact and influence 
which must be recognized. To such points we now turn our 
attention. 


QUMRAN PARALLELS 

1. Our discussion begins with those designations of the Essene 
and the Jewish Christian groups which are common to both 
Acts and the literature of the Scrolls. 

The first designation is the absolute use of ‘the Way’ referring 
to the mode of life lived in these communities. hé hodos is found 
only in Acts (9:2; 19:9, 23; 22:43 24:14, 22) among the New 
Testament writings; it succinctly describes the form of Christian- 
ity practised in Jerusalem and Palestine. E. Haenchen in his 
monumental commentary on Acts wrote, ‘We do not know 
where the absolute use of hodos for Christianity comes from.”}® 
He compares tén hodon tou kyriou (18:25) and tén hodon tou theou 
(18:26), but though these expressions fill out the meaning of 
‘the Way’, they do not explain the origin of its absolute use. 


19 Die Apostelgeschichte, 268, n. 3. See also the comments of K. Lake and 
H. J. Cadbury, BC IV, 100; V, 391-2. 


282 EARLY CHRISTIANITY 


Acts 24:14 implies that ‘the Way’ was a term which the 
Christian community used of itself in contrast to the term 
hairesis, undoubtedly used of it by outsiders who associated it 
with other movements among the Jews. Haenchen rightly states 
that the rabbinical parallels listed in Strack-Billerbeck’s 
Kommentar (2,690) are scarcely to the point. 


However, the same absolute use of ‘the Way’ occurs in the 
Qumran writings to designate the mode of life of the Essenes.*° 
The following passages best illustrate the use of it. “Those who 
have chosen the Way’ (1QS 9:17-18, lbwhry drk); ‘these are 
they who turn aside from the Way’ (CD 1:13, hm sry drk; cf. 
CD 2:6; 1QS 10:21). “These are the regulations of the Way for 
the master’ (1QS 9:21, Uh tkwny hdrk Imskyl). (See further 1QS 
4:22; 8:10, 18, 215 9:5, 93 11:11; 10M 14:7; 1QH 1:36; 
1QSa 1:28.) At Qumran ‘the Way’ referred above all to a 
strict observance of the Mosaic law, especially as this was inter- 
preted in the community... This is made clear in 1QS 8: 12-15: 
“When these become members of the Community in Israel 
according to these rules, they will separate from the gathering 
of the men of iniquity to go to the desert to prepare the Way of 
HIM, as it 1s written, “In the desert prepare the way of...., 
make straight in the wilderness a highway for our God”’ (Is 
40:3). This is the study of the Law [which] he ordered to be 
done through Moses’ (cf. 1OS 9:19). The absolute use of ‘the 
Way’ among the Essenes may well go back to this passage in 
Isaiah. It should be noted too that there is a Qumran counter- 
part for the fuller expressions used in Acts; compare ‘the way of 
the Lord’ (18:25) and ‘the way of God’ (18:26) with drk hw°’h’ 
(1QS 8:13) and drk 7] (CD 20:18). While it might theoretically 
be possible that both groups (Christian and Essene) derived the 


20For previous discussions see W. K. M. Grossouw, “Fhe Dead Sea 
Scrolls and the New Testament: A Preliminary Survey’, StCath XXVII 
(1952) 1-8, esp. 5-6. F. Nétscher, Gotteswege und Menschenwege in der Bibel 
und Qumran, BBB XV (Bonn, 1958) 76-96, 100-1. V. McCasland, ‘““The 
Way”’, JBL LXXVII (1958) 222-30. 
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use of ‘the Way’ from Is 40, nevertheless the close similarity of 
usage suggests in this case Essene influence. 

There is, however, an important difference to be noted. 
Among the Essenes the expression ‘the Way’ has a dualistic 
connotation, for it is to be related to the doctrine of the Two 
Spirits (1QS 3:18 ff.), which are given to men and according to 
which all are to ‘walk’. “These are their ways in the world: To 
illumine the heart of man and to make plain before him all the 
ways of uprightness and) truth’ (1QS 4:2). The word drk is not 
used here absolutely; but it is impossible to divorce the absolute 
use of it entirely from reference to the ‘ways’ of these spirits. 
Such a dualistic connotation, however, is absent from Acts. 

Another designation for the Qumran community with a 
possible bearing on the early Jewish Christian church in Acts is 
yhd. According to Acts 2:42 the early Christians devoted them- 
selves to koindnia. This included the communal ownership of 
goods (4.:32b—35; 6:1), the common ‘breaking of bread’ (2: 42; 
20:7), communal meals (2:46), and their contributions for the 
relief of the needy (11:29). But the word koinénia probably 
denoted something more than such details: the communal 
spirit of co-operation and fellowship existing among the early 
Christians. Acts 4:32a is probably a description of it: “The 
community of believers was of one heart and mind’ (kardia kat 
psyché mia). 

Even though the precise meaning of koindnia is a matter of 
debate,* the term yhd in Qumran literature sheds some light 
on it, in providing an intelligible Palestinian background for 
interpreting it. It is indeed impossible to establish any direct 
borrowing of the term. But to prescind for the moment from 
specific Qumran parallels for the elements of the life designated 
by kotndnta—parallels which are not perfect in all details—the 
sum total of them as expressed by yhd should be included in any 
discussion of the meaning of kotnénia. For in the Qumran writ- 
ings the word yhd often designates the ‘community’ as such 


21 See note 9 above. 
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(rOS 1:1, 16; 5:1, 2, 16; 6:21; 7:20; etc. 1Q0Sa 1:26, 27; 
4QPatrBless 5; etc.). In this usage it certainly is more specific 
than koindnia.2? The latter may sum up the corporate spirit of 
the Christian group, but is not used as a name for it. But in the 
Qumran writings there is also a wider sense of yhd. “This is the 
rule for the men of the Community (’n5y hyhd) who devote them- 
selves to turning from all evil and to adhering to all that he has 
commanded according to his good pleasure: to separate from 
the congregation of the men of iniquity, to form a communal 
spirit with respect to the Law and to wealth’ (dhywt lyhd). In the 
first case _yhd seems to be the name for the group, ‘community’, 
whereas in the second instance it designates rather a common 
participation in the study and observance of the Torah and in 
the use of wealth. See also 1QS 6:7 (‘The Many shall watch in 
common’, hrbym ySqwdn byhd).?? Thus even though the word yhd 
often is the designation for a far more structured community 
than koinonia is, there is a nuance in the Qumran use of the 
word that sheds light on the Christian koznonza. 


2. The mention of koindnia brings up the question of the 
community of goods in the early church and in the Essene sect. 
From Acts we learn of a communal ownership of property 
among the early Jewish Christians; see 2: 44-453; 4.:32—-35. Sell- 
ing what they owned, they contributed the proceeds to a com- 
mon fund, administered at first by the apostles, but later by 
seven assistants. From it distribution was made, even daily 
(6:1), to all the faithful according to their needs. The main 


22S. Talmon (‘The Sectarian yhd—A Biblical Noun’, VT III [1953] 132- 
40) cites a few places in the Old Testament where yhd may even have the 
meaning, ‘congregation, community’ (Dt 33:5; Ez 4:3; 1 Chr 12:18; Ps 
2:2). Though the first instance is plausible, the others scarcely are. 

23 Recall that Philo (Quod omnis probus liber sit, 84 and g1) speaks of the 
Essene way of life as an ‘indescribable communal life’ (tén pantos logou 
kreittona koinonian), using of it the very word koinonia. See also no. 85; Apologia 
pro Iudaeis 11, 10-13. Josephus, however, uses fo koinonikon, and this in a 
more restricted sense, as he refers it to the common sharing of possessions 


(FW 2. 8, 3, 4122). 
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elements in this feature of common life were the surrender of 
private property, the deposit of it with the leaders of the com- 
munity, punishment for deception, and a care of the needy 
from the common fund. When one reads Acts 2: 44-45 3 4.: 32-35, 
one gets the impression that the communal ownership was 
obligatory. However, 4:36-5:11 suggests that it was voluntary. 
‘Poverty . . . [as] a religious ideal’ is the term that O. Cull- 
mann uses to describe the situation.*4 This interpretation seems 
to be based on 4:32b: ‘None of them ever claimed anything as 
his own.’ The motivation for this communal ownership Is never 
described as a fulfilment of the injunctions of Jesus recorded in 
Mk 10:21; Mt 19:21; Lk 18:22. It seems rather to be an ideal 
motivated by simplicity, detachment, and charitable sharing 
which springs from their corporate identity as the Jewish 
Christian community. As a mode of life common to all Christ- 
lans it eventually disappears. 


But an analogous situation was found among the Essenes of 
Qumran. They too seem to have practised a form of com- 
munal ownership of property though it is not in all respects 
identical to that of the early church. According to the Manual 
of Discipline, anyone who would enter the ‘community’ had to 
reckon with the surrender of his wealth. ‘All those who dedicate 
themselves freely to his truth shall bring all their knowledge, 
their ability, and their wealth into God’s Community in order 
to purify their knowledge in the truth of God’s precepts and to 
determine exactly their abilities according to the perfection of 
his ways and their wealth according to his righteous counsel’ 
(1QS 1:11-13; cf. CD 13:11). Explicit mention is made of the 
property of the whole assembly or of ‘the Many’ (hwn hrbym, 
1QS 6:17). Before the probation is over, the candidate’s be- 
longings are not to be mingled with those of the community 
nor spent for common purposes.2> The mingling of his property 


24 The Scrolls and the New Testament, 21. 
25 The meaning of ‘rb in the Qumran writings has been questioned. In my 
opinion, the word as used in 1QS 6:17, 22 describes the ‘mingling’ of the 
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with that of the community occurs only at the end of his second 
year of probation, when he becomes a full-fledged member 
(1QS 6:21-23). Deceit in the declaration or deposit of property 
results in exclusion from the ‘Purity’ (or sacred meal) of the 
community for one year, and a reduction of the food allowance 
by one quarter (1QS 6:24-25; cf. CD 14:20-21).26 Fraud (or 
neglect) in the use of common property was punished with the 
obligation of restitution through one’s labour and/or a fine (1QS 
7:6). The emphasis on common ownership of property was 
such among the Essenes of Qumran that the group was char- 
acterized by its communal spirit with respect to the law and 
to wealth (lhywt lyhd btwrh whhwn, 1QS 5:2).7" 

But while entrance into the Qumran community was 
voluntary, the surrender of one’s property and earnings (’t 
hwnw ut m’ktw, 1QS 6:19) was not. The surrender was obliga- 
tory and detailed. In this the Qumran practice differs consider- 
ably from the early Christian communal ownership described in 


individual’s property with that of the group and does correspond to 
Josephus’ expression (anamemigmenon, FW 2, 8, 3, +4122). The evidence of 
Josephus should not be written off too quickly in this regard; cf. C. Rabin, 
Qumran Studies, 22-36. His reasons are not very convincing. See also M. 
Black, The Scrolls and Christian Origins (New York, 1961) 32-9. 

26 The text of CD is at this point fragmentary. Since it also mentions a 
different fine (‘six days’), we might ask whether this passage is really 
parallel to that in 1OS 6:24-25. 

2? See also CD 13:14; 14:12-16. The regulations regarding communal 
ownership were not the same in the ‘camps’ of Damascus as at Qumran 
itself. However, there has been a tendency to exaggerate the difference. 
Some of the passages which have been interpreted in terms of private 
ownership do not clearly state this. CD 14:12~16, for instance, does not 
necessarily mean that the wages are private. The kr could well refer to the 
income of the ‘work’ of the members of the ‘camp’; the income of two days 
would be put aside for the care of orphans, the poor, and the elderly. The 
passage seems to deal with the community’s care of such persons, a corporate 
duty (srk hrbym). Likewise, in CD 13:14 the prohibition of trade or traffic 
with outsiders on an individual basis in any other manner than for cash is 
understandable in the context of communal ownership. If a member of the 
‘camps’ sold to an outsider or worked for him, his recompense was to be 
cash, lest he bring into the community unclean produce or products. It 
does not necessarily mean that the cash was his own. 
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Acts 4:36-5:11, which is voluntary. If the passages in Acts 
2:44-453 4:32-35 are to be understood in a more obligatory 
sense, then they are closer to the Qumran practice. At any rate, 
there is in both groups a willingness to surrender property and 
earnings as a feature of common life. In the Essene community, 
however, this is but an element in a closely organized and 
structured community; since the early church is not depicted in 
Acts as so highly organized, the surrender of common property 
was of a looser sort. | 

As for the motivation of such a way of life, the Qumran 
literature itself is less explicit than the ancient sources about the 
Essenes. 1QS 9:22 expresses a certain contempt for riches and 
a salary: wealth and earnings are to be left to the men of perdi- 
tion. But Josephus (JW 2, 8, 2, #122) explicitly calls the 
Essenes ‘despisers of wealth’ (kataphronétai de ploutou). And 
Philo too emphasizes their detachment.?® In this respect we 
detect little difference between the Essenes and the early Jew- 
ish Christians.2® Although the ultimate motivation for this 
poverty might be Old Testament passages such as Prv 30:8-9; 
14.:20-21; etc., nevertheless this does not account for the com- 
munal aspect of it practised in the two groups. The analogy 
existing between the early Jewish Christians and the Qumran 
community is such that one should reckon with an imitation of 
Qumran practices among the former, even if it is clear that 
modifications were introduced. In this respect we cannot agree 
with the radical rejection of any Qumran influence on the early 
Jewish Christians, such as has been proposed by H. H. Rowley, 
G. Graystone, and N. Adler.®° 

One last observation in this matter. Though there is provision 


28 Quod omnis probus liber sit 85-6; Apologia pro Iudaeis 11, 11. 

29 According to S. E. Johnson, ‘The emphasis is upon communal life and 
not on poverty as such’ (The Scrolls and the New Testament, 133). 

80H. H. Rowley, The Dead Sea Scrolls and the New Testament (London, 
1957) 13. G. Graystone, The Dead Sea Scrolls and the Originality of Christ 
(New York, 1955) 33-5. N. Adler, ‘Die Bedeutung der Qumran-Texte fir 
die neutestamentliche Wissenschaft’, A472 VI (1955) 286-301, esp. 299. 
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for the needy among the Jewish Christians of Acts (2:45; 4:34- 
35;6:1),itisstriking that the term hoz ptdchoi is never used there. 
Paul uses it in Rom 15:26; Gal 2:10, and one has been in- 
clined to regard the term as a designation for the Jerusalem 
church. Indeed, it has often been suggested that it is the 
equivalent of h’bywnym. The latter, drawn from the Old Testa- 
ment (Ex 23:11; Est 9:22; Ps 132:15), seems to have been a 
rare, non-technical designation for the Qumran sect in use 
among the Essenes themselves (see 1QpHab 12:3, 6, 10; 
4Q pPss* 1-2 1193 1, 3-4 1 10 [dt h’>bywnym]; 1QM 11:9, 13; 
13:14).%1 

3. Another area of contact between the early Jewish Christian 
church and the Essenes of Qumran which must be discussed is 
the organizational structure of the two groups. I have 
already tried to indicate the vagueness of detail that character- 
izes the description of the community of Christians in Acts. 
This vagueness must prevent us from being too absolute in any 
judgment about the similarity of it with the Qumran com- 
munity, which was certainly much more structured than the 
Jewish Christian congregation. 

Like the early Christians, the Essenes of Qumran considered 
themselves to be the Israel of the end of days. They patterned 
their way of life on the Israel of the desert wanderings. The 
original nucleus of the community seems to have been priestly, 
and this accounts for the title ‘sons of Zadok’ often applied to it. 
But apart from the priests there were also levites and laymen 
(1QS 2:19-21; cf. 1:18, 21; 2:1, 11). The latter were divided 
into tribes and groups called ‘thousands, hundreds, fifties, and 
tens’ (1QS 2:21; cf. 1OM 4:1-5, 16-17; 10Sa 1:14, 29-2:1; 
CD 13:1-2). This division is derived from Ex 18:21, 25 (cf. © 


31 See L. E. Keck, ‘The Poor among the Saints in the New Testament’, 
ZNW LVI (1965) 100-29; “The Poor among the Saints in Jewish Christianity 
and Qumran’, <.NW LVII (1966) 54-78. My earlier remarks on this subject 
(TS XVI [1955] 344, n. 22) need some qualification (see below, pp. 438— 
41, 476-7). I would, however, still reject the suggestion that these ‘poor’ 
might be the Ebionites, or simply became the Ebionites later on. 
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Nm 31:48, 54); it probably designates various groups within 
the community with diverse status or functions. One may 
legitimately ask whether there were literally groups of ‘thous- 
ands’ at Qumran. The priestly element in the community was 
often called ‘sons of Aaron’, and the title probably included the 
levites too. But the non-priests were designated as ‘Israel’. In 
the Damascene camps there were also proselytes (CD 14:3). 
Both Aaron and Israel were accustomed to meet in a full 
assembly (mwsb hrbym) where they had fixed places and where 
they in common settled issues of a juridical and executive 
nature. Some writers have mentioned that there was also in the 
Qumran community a small ‘council’ (1QS 8:1, ‘st hyhd), en- 
trusted with the study of legal matters.3* The existence of a 
nucleus of fifteen members is certain, but just what its function 
was is not clear at all. This will be discussed further below. 
Finally, in addition to the full assembly authority was vested in 
various ‘overseers’ or ‘superintendents’. At Qumran itself there 
was a ‘(lay)man appointed at the head of the Many’ (h’yS hpqyd 
brw’s hrbym, 1QS 6:14) and a lay ‘overseer of the Many’ (h’ys 
hmbgr ‘Il hrbym, 1QS 6:11); the latter 1s probably the same as the 
‘overseer of the work of the Many’ (h?y5 hmbgr‘l mP’kt hrbym, 1QS 
6:20). The first was apparently a sort of superior, and the 
second a sort of bursar. In the Essene ‘camps’ of Damascus 
there was a ‘priest appointed over the Many’ (hkwhn ’sr_ ypqd 
<br>’s hrbym, CD 14:6—7; also mentioned in 4QD) and a lay 
‘overseer for all the camps’ (hmbgr ’Sr lkl hmhnwt, CD 14:8-11), 
as well as a lay ‘camp overseer’ (hmbgr lmhnh, CD 13:7-19). 
The latter was entrusted with teaching, reprehension, ad- 
mission of candidates, and the administration of the property of 
the community in the camp (CD 13:7-19). He was assisted by 
a group of ten judges (CD 10:4-7). Even though it is not possi- 


82 F.g., J. T. Milik (Ten Years, 100); F. M. Cross, Jr. (Ancient Library of 
Qumran, 231); B. Reicke, “The Constitution of the Primitive Church in the 
Light of Jewish Documents’, TZ X (1954) 95-113, reprinted in The Scrolls 
and the New Testament, 151-2. 
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ble to give in full detail the functions of these different authori- 
ties, this brief sketch does make it plain that the Essene com- 
munities (either at Qumran or in the Damascene camps) had 
a structure that was much more organized than anything which 
emerges from the account in Acts about the early Jewish 
Christian church. 

And yet there are certain elements in common which call for 
comment. First of all, the absolute use of to pléthos to designate 
the full congregation of the Jerusalem converts. It is common- 
place to point out that there are two uses of to pléthos in Acts: 
(a) ‘crowd, large number of persons’ (so 2:6; etc.) ; (b) ‘the full 
assembly, congregation’. The latter meaning is found in Acts 
6:5; cf. 6:2; 4:32. It refers to the full body of Jerusalem dis- 
‘iples. In a more restricted sense it is used in 15:12 of the body 
of the apostles and elders. Again, with the spread of Christianity 
it is applied to the community at Antioch (15:30).%4 Since both 
meanings are well attested in classical and Hellenistic Greek, it 
may seem that these have been simply used in the account of 
Acts. However, given the wide use of rb, rwb and hrbym in the 
Essene literature there is a likelihood that the designation of the 
Jewish Christian community as to plé@thos was an imitation of 
current terminology. For in the Qumran writings the Essene 
assembly was often called hrbym, ‘the Many’. Though pioneer 
translators sometimes sought to render it as ‘the Great Ones’, 
or ‘the Masters’, the commonly accepted explanation today 
refers it to the democratic assembly of the Essenes as they met 
in a session (mwsb) to decide common matters (see 1QS 6:1, 
7-9, 11-18, 21, 25; 7:16; 8:19, 26; CD 13:7; 14:7, 12; 15:8). 
The Greek phrase, however, is hardly the literal translation of 
hrbym.® It may reflect the Hebrew 7d or rwbh (1QS 5:2, 9, 22; 


83 See K. Lake and H. J. Cadbury, BC IV, 47-8. 

34In Acts 19:9 the meaning of to pléthos is disputed. E. Haenchen (Die 
Apostelgeschichte, 188, n. 1) maintains that it refers to the Jewish Christian 
community, while K. Lake and H. J. Cadbury (BC IV, 48) refer it to the 
“congregation of the Jews’. 

85 Pace J. M. Allegro (The Dead Sea Scrolls [Pelican ed., Baltimore, 1957] 
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6:19). But it is to be noted that rb and rwh seem to designate 
rather the Essene assembly considered as distinct from the 
priests, whereas hrbym would include them.* For this distinction 
there is no equivalent in the early Christian church; it is a 
precision which has not been taken over. But this does not seem 
to invalidate the suggestion that the Essene use of rb, rwb and 
hrbym underlies in some way the early Christian use of to 
pléthos for the full congregation of disciples. 

Secondly, several writers have discussed the possibility of 
Essene influence in the role of the twelve in the early Jewish 
Christian church. In Acts ‘the twelve’ are mentioned indeed, 
but rarely (explicitly only in 6:2; but cf. 1:15-26; 2:14). They 
have been compared to 1QS 8:1: ‘In the council (?) of the 
Community [when there are? or there shall be?] twelve men 
and three priests, perfect in all that 1s revealed in the Law’. It 
has been suggested that the mention of ‘twelve men’ is ‘an 
analogue to the college of the twelve apostles of Jesus’, since it 
is ‘not clear from the text whether the three priests are inside 
or outside the circle of twelve. Perhaps the inclusion of the 
three priests is to be preferred, because it enables one to see in 
the expression “‘priest’’ an especial mark of honour and to avoid 
the rather improbable result that the other twelve were lay- 
men.’3”? But just why it is not clear that the twelve are distinct 
from the three is never explained; any normal reading of the 
line would suggest that the text mentions 15 persons. This 
number is confirmed, in fact, by a text from Cave 4 which 1s 
unfortunately as yet unpublished.*® Consequently, there is little 


144), hrbym would correspond more exactly to the Pauline use of hot pollot 
(Rom 5:15, 19) or of hoz pletones (2 Cor 2:6;cf. 1 Cor 9:19). Josephus uses 
hoi pleistoi (Ant. 18. 1, 5, +422) and hot pleiones (FW 2, 8, 9, +146) of the 
Essene community as a whole. 

36 See H. Huppenbauer, ‘rb, rwb, rbym in der Sektenregel (1QS)’, TZ 
XIII (1957) 136-7. 

87 See B. Reicke, ‘The Constitution’, The Scrolls and the New Testament, 151. 

88 See J. T. Milik, VD XXXV (1957) 73; Ten Years,96; RB LXIV (1957) 
589. See also A. Dupont-Sommer, Essene Writings, 90, n. 4. Curiously enough, 
Milik speaks later on (Ten Years, 143) of the early church and the Essenes 
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reason to think that the apostolic twelve in the early Christian 
church was modelled on the ‘twelve men’ mentioned in this one 
place in the Manual of Discipline. J. T. Milik and others have 
related the three priests mentioned there to the three priestly 
families descended from Levi through his sons Gershon, 
Kohath, and Merari (Gn 46:11).® In both Essene and Chris- 
tian circles the number twelve is more plausibly explained as a 
derivative of the twelve tribes of Israel. The element that is 
common to the use of this number in both circles is its appear- 
ance in an eschatological context. Jesus’ saying about the twelve 
thrones has to do with eschatological judgment (Mt 19:28; 
Lk 22:30), and the division of the Sons of Light in the eschato- 
logical war is according to twelve tribes (1OM 3:13-14; 5: 1-2). 
The real problem in Acts—why the twelve disappear as an 
authoritative and administrative group within a relatively 
short time after the need was felt to reconstitute it by the elec- 
tion of Matthias—unfortunately receives no illumination from 
the Qumran material. 

Thirdly, the organization of the Essene camps in the land of 
Damascus was somewhat different. Here a body of ten judges 
functions, ‘four from the tribe of Levi and Aaron, and six from 
Israel’ (CD 10:4). Again, they represent the priest and non- 
priest members, but the number twelve is not operative here. It 
is rather ten, the number otherwise used for small groups or 
‘cells’ within the Essene community which gathered for various 
purposes (cf. 1QS 6:6; 1QSa 2:22; Josephus, 7W 2. 8, 9, 
+146). But this does not seem to have any significance for the 
Jewish Christian church of Acts.*° 


as both holding the ‘eschatological concept of the true Israel ruled by 
twelve leaders’. 

39 The connection between the ‘three priests’ and the ‘pillars’ of Gal 2:9 
or the mention of Peter, James, and John (Mt 17:1) must be admitted to 
be extremely tenuous. 

*° Gathering in groups of ten was a principle also recognized in the 
Pharisaic-Rabbinical tradition; cf. Mishnah, Megilleh 4:3. But it is debat- 
able whether the idea of a group of ten, of whom one was a priest, had 
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Fourthly, another feature of organization that has often been 
discussed is the relation of the efiskopos in the early church to the 
Essene mbgr. Since both words etymologically mean ‘overseer’, 
‘superintendent’, the Essene institution has often been con- 
sidered as a likely model for the early Christian episcopate. 
As far as the early Jewish Christian church is concerned, the 
relation seems to be negligible, for the Greek word occurs in 
Acts only in 20:28, in Paul’s discourse to the elders (presbyteroz, 
20:17) of Ephesus summoned to Miletus. He bids them, ‘Keep 
watch then over yourselves and over all the flock of which the 
holy Spirit has made you overseers’ (episkopous). The assimila- 
tion of the ‘overseer’ to a shepherd is used in the instructions for 
the ‘Camp Overseer’ in CD 13:7-9: ‘He shall bring back 
all those who have strayed, as a shepherd his flock’ (cf. Ez 34: 
12-16; Nm 27:16; 1 Pt 2:25; 5:2). This would seem to make 
plausible the suggestion that the epzskopos was somehow an 


anything to do with the 120 present in the first Jewish Christian assembly in 
Acts (1:15): ‘ten members to each Apostle’ (so J. T. Milik, Ten Years, 101; 
cf. BC IV, 12). The problem is that the apostles are not considered to be 
hiereis in Acts. See H. Braun, ‘Qumran und das Neue Testament’, 147. 

41 Josephus speaks of the Essene epimelétai (FW 2. 8, 6, # 1343 2. 8, 3, 
44123); this seems to be his equivalent for the Hebrew mbgr or pqyd. This 
Greek word is not used in the New Testament nor in the LXX. Although 
episkopos is used in extrabiblical Greek for a civic, financial, and religious 
‘overseer’, it is also found in the LXX (Nm 4:16; 31:14; Jgs 9:28; 2 Kgs 
11:15, 18; etc.). In most cases it translates some form of the root pqd, as does 
the verb episkopein. Only rarely does the latter translate the Hebrew bgr (Lv 
13:36; 2 Esdras 4:15, 19;5:17;6:1; 7:14; Ps 26/27:4; Ez 34:11, 12). For 
further discussions of thisproblemsee J. Jeremias, Jerusalem zur Leit Fesu (Got- 
tingen: 2nd ed.; 1958) II, 1, 132-3; K. G. Goetz, “Ist der mbgr der Geniza- 
fragmente wirklich das Vorbild des christlichen Episkopats?’, NW XXX 
(1931) 89-93; H. W. Beyer, episkopos, TDNT II, 614-16; B. Reicke, “The 
Jewish ‘‘Damascus Documents” and the New Testament’, SBU VI (1946) 
16; W. Nauck, ‘Probleme des frithchristlichen Amtsverstandnisses (I Peter 
5:2-3)’, <NW XLVIII (1957) 200-20; A. Adam, ‘Die Entstehung des 
Bischofsamtes’, Wort und Dienst NF V (1957) 103-13; W. Eiss, ‘Das Amt des 
Gemeindeleiters bei den Essenern und der christlichen Episkopat’, WO II 
(1959) 514-19; F. Notscher, ‘Vorchristliche Typen urchristlicher Amter: 
Episkopos und Mebaqger’, Die Kirche und ihre Amter und Stdnde (Festgabe J. 
Kardinal Frings; Kdln, 1960) 315-38. 
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imitation of the Essene mbgr.** But the leaders of the Jewish 
Christian church in Palestine are never called episkopor in Acts. 
And even if we find the apostles performing a role there that 
resembles a function of an Essene overseer as the Christians who 
have sold their property come and deposit the proceeds of it at 
the feet of the apostles (4:35, 37; 5:2; cf. GD 14:13 and 
possibly also 1QS 6: 19-20), there is no trace of the use of such 
a title in the early Jewish Christian church. Nor does the 
passage in Acts 1:17-25 really contradict this impression. For 
although the word episkopé does occur in 1:20 in connection 
with the office that Matthias was elected to fill, it is actually 
part of an Old Testament quotation, Ps 109:8: ten episkopén 
autou labeto heteros. In the context episkopé is related to both 
apostolé and diakonia (1:17, 25). Its sense is obviously generic, and 
itcan in no way be used to show that the ‘apostolate’ was already 
an ‘episcopate’. Even James who begins to rule the Jerusalem 
church in a manner that resembles the residential bishop of 
later date is never called episkopos. Indeed, his position of 
prominence seems to be due to the fact that he is ‘a brother of 
the Lord’. In the New Testament the episkopor emerge in 
churches of Hellenistic background (see Acts 20:28; Phil 1:1; 
1 Tm 3:2; Ti 1:7), as groups of ‘guardians’ or ‘overseers’. It is 
the Ephesian ‘elders’ who are called thus by Paul in Acts 20:28. 
They seem to have been set up by travelling apostles (like Paul) 
or by apostolic ‘delegates’ (like Timothy at Ephesus or Titus on 
Crete) to govern local churches, but it is only gradually that 
their monarchical function emerges. Granting then the com- 
mon etymological meaning of episkopos and mbgr, and certain 
similar functions, it is nevertheless difficult to set up any direct 
connection between the Essene ‘overseer’ and the institution of 
the early Jewish Christian church in Palestine.*% 


42 Cf. J. Dupont, Le discours de Milet: Testament pastoral de saint Paul (Acts 
20: 18-36) (Paris, 1962) 149, n. 1. This is not the place for a more detailed 
comparison, but CD 13:5-13 would lend itself to further discussion in this 
matter of the Christian ‘overseer’. 

487 do not exclude the possibility of Essene influence on the early 
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Fifthly, the early Christian church gave a special function to 
‘elders’ in addition to the apostles. ‘The presbyterot occur in Acts 
11:30; 15:2, 4, 6, 22, 23; 16:4; 21:18. These ‘elders’ were, 
however, a natural borrowing from the existing Jewish institu- 
tion mentioned in Acts itself (4:5, 8, 23; 6:12; 23:14; 24:1; 
25:15) and can in no way be traced to the Essene community 
specifically. The Essenes had such ‘elders’ too. In the ranks of 
the Qumran community the priests take precedence over the 
elders, as they meet in full assembly (1QS 6:8). They take their 
place along with the priests and the levites in pronouncing 
blessings and curses after the defeat of the enemy in the eschato- 
logical war (1QM 13:1). In general, respect for them is in- 
culcated (CD 9:4). But there is nothing to indicate that the 
elders of the Christian community were in any way a deriva- 
tive of the Essene institution. Both communities derived the 
institution rather from Old Testament tradition, as Acts 2:17 
and Damascus Document 5:4 would suggest. 

Finally, by way of contrast it is remarkable how frequently 
one reads of the role of the ‘priests’ and the ‘Levites’ in the 
Essene communities (e.g., 1OS 1:18, 21; 2:1, 11, 19; 1OQM 
7:153 13:13 15:4; CD 3:21; etc.) and how silent Acts is about 
such groups in the early Christian church. ‘Priests’ and ‘levites’ 
are mentioned in Acts only as indications of the former Jewish 
status of converts (6:7; 4:36). This remarkable difference be- 
tween the two groups stems from their basic attitude toward the 
temple in Jerusalem. In both we find a kindred idea that the 
Jerusalem temple and its sacrificial cultus have been replaced 
by a community of the faithful.** But in the case of the Qumran 
Essenes this replacement was temporary; the Qumran com- 


church in non-Palestinian areas. If, as seems likely, some Essene influence 
reached Damascus in the ‘camps’ and even further into the hinterlands of 
Asia Minor (see P. Benoit, N7S VII [1961] 287), then possibly the con- 
nection of the Essene mbdgr with the Christian episkopos should be sought in 
such areas. 

44See B. Gartner, The Temple and the Community in Qumran and the New 
Testament (SNTS Monograph series, I; Cambridge, 1965) g9-1o01. 
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munity is the ‘sanctuary for Aaron, . . . the Holy of Hollies’ 
(1QS 9:5-7; cf. 8:4-6; 5:6; 11:8; 4QFlor 1:6), but only be- 
cause it has considered the Jerusalem temple defiled by the 
worldly, temporizing priests who serve it, and hence unfit for 
the sacrifice to God according to the prescriptions of Mosaic 
law.* Once God’s victory is won, then the pure levitical service 
of God will be resumed. In the early church, however, the 
temple and its sacrifices soon cease to have significance for 
Christians. Even though we read of the apostles ‘attending the 
temple together’ (2:46) and ‘going up to the temple at the hour 
of prayer, the ninth hour’ (3:1), yet it is not long before the 
opposition to the temple develops. Stephen’s speech reflects this 
and is the beginning of the development within the early 
Jerusalem community (cf. Acts 6:14) that culminates in the 
temple symbolism found in the writings of Paul, 1 Peter, and 
Hebrews. This temple symbolism is certainly similar to that of 
the Essene community, but there is a difference, too. ‘This is 
found chiefly in the preservation within their community of the 
divisions of priests and levites who by their strict living were 
preparing themselves for the pure service of God in the ideal 
eschatological temple. As we have already remarked, there were 
undoubtedly some Essenes among the priests converted to 
Christianity (Acts 6:7), and they were most likely the bridge 
of contact between the two communities. However, it is im- 
portant to note that they are never found continuing their 
function as priests even in some new way (such as blessing the 
bread and wine at the Christian communal meal instead of 
sacrificing, as did happen in the Essene community, 1QSa 2: 
18-19). 

Such are the observations which seem pertinent to the dis- 
cussion of influence of the Essene community on the structure 
and organization of the early Jewish Christian church. 

4. When Matthias was elected to replace Judas in the num- 


45 See 1Q pHab 9:4-7; 10:9-13; 11:4-12; 4QpIs> 2:7, 10; 4QpIs¢ 
10-11; CD 11:17-20; 4Q pNah. 
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ber of the twelve, it is noteworthy that the other eleven are not 
said to have laid hands on him or ‘ordained’ him, as is the case 
with the seven in Acts 6:6. Rather, once the requirements 
(2:21-22) are met, the commission is given to Matthias by the 
‘Lord’ himself (2:24) through the casting of the lot. The use of 
this means of determining the will of God is known from the 
Old Testament: the lot determined priestly functions in the 
temple (1 Chr 24:5; 26:13-14; Neh 10:34; etc.) and service 
in the army (Jgs 20:9). It is also known to have been used in 
rabbinical circles. It is not surprising then that the lot was also 
in use in the Essene community, given its place in the general 
Jewish cultural heritage. But several expressions in the Matthias 
passage are bettér understood against the specific background 
of the Essene usage. In the Qumran community the lot was 
used in some way to determine the candidate’s admission into 
the community and also his rank in it. Using an expression 
drawn from Nm 33:54 or Jos 16:1, the Manual of Discipline (6: 
16) prescribes apropos of the candidate’s admission that the lot 
be used: k’s7_ys’ hgwrl ‘l ‘st hrbym. At subsequent periods in the 
candidate’s probation further determination is made, and 
finally, ‘if it be his lot to enter the Community then he shall be 
inscribed in the order of his rank among his brethren’ (1QS 
6:22, ’m ys’ lw hgwrl lqrbw lyhd yktwbhw bsrk tkunw btwk *hyw). 
One’s rank in the community was determined by lot, too: ‘No 
man shall move down from his place nor move up from his 
allotted position’ (1QS 2:23, wiw’ yrwm mmqwm gurlw). (See 
also 1QS 1:10; 9:7; CD 13:12; 20:4.) There are elements in 
this Essene practice which shed light on the details of the elec- 
tion of Matthias. For instance, Judas is said by his vocation as 
an apostle to ‘have obtained the lot of this ministry’ (Acts 1:17, 
elachen ton kléron tés diakonias tautés). ‘Then, the Christian com- 
munity prayed that God would indicate who was to take over 
ton topon tés diakonias tautés (1:25), an expression which finds its 
counterpart in mgwm guwriw (1QS 2:23). Though these re- 
semblances are in se superficial, taken in conjunction with the 
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use of the lot to designate a man for a specific rank within the 
community, they do make the story of the election of Matthias a 
little more intelligible.4® We would not be able to conclude, 
however, that the practice was due to imitation of an Essene 
custom. 

5. [The communal meal of the early Jewish Christian church 
(2:46) has often been compared to the religious common meal 
of the Essenes described in 1QS 6:4-5; 1QSa 2:11-22.4” The 
brief notice of the Christian meal in Acts, however, contains so 
little detail that one cannot really make a valid comparison in 
this case. Previous discussions of the relationship of the Essene 
repast to the Christian Eucharist or the Last Supper have ex- 
ploited the Gospel and Pauline material, as they must; but this 
is outside our perspective. Even though one were to admit that 
the Jerusalem church was the source of the tradition about the 
Last Supper in Matthew and Mark, there is little reason to 
bring it into this discussion. The only element which should be 
noted is that the account of the common meal in Acts is framed 
merely in terms of ‘breaking bread’, and there is no mention of 
‘wine’, the other element in the Essene meal. ‘Though one may 
be inclined to admit that the meal was eaten in anticipation of 
the messianic banquet in the Essene community (1QSa 2:14- 
20), this note is not found in the account in Acts. 

6. The last topic to which we shall turn our attention is the 
interpretation of the Old Testament found in Acts and in the 
Essene literature. For despite the difference in the messianic 
views of the two communities, which we have already noted and 
which certainly coloured their interpretation of the Old Testa- 


46 Cf. W. Nauck, ‘Probleme des friihchristlichen Amtsverstandnisses’, 
209-14. E. Stauffer, ‘Jiidisches Erbe im urchristlichen Kirchenrecht’, TLZ 
LXXVII (1952) 203-4. 

47 E.g., F. M. Cross, Jr., Ancient Library, 235-7. M. Black, The Scrolls and 
Christian Origins, 102-15. K. G. Kuhn, “The Lord’s Supper and the Com- 
munal Meal at Qumran’, The Scrolls and the New Testament, 65-93. J. van 
der Ploeg, ‘The Meals of the Essenes’, 7SS II (1957) 163-75. E. F. Sutcliffe, 
‘Sacred Meals at Qumran?’, Heyth¥ I (1960) 48-65. J. Gnilka, “Das 
Gemeinschaftsmahl der Essener’, BZ V (1961) 39-55. 
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ment, there is a remarkable similarity in other respects which 
shows the early Jewish Christian community to be very close to 
the Essenes. For the Christians of Acts the Messiah has come 
(2:36), but another definitive coming of his is still awaited 
(1:11; 3:21). This expectation manifests a similarity with the 
Essene expectation of a prophet and two Anointed Ones (1QS 
9:11), who are in some way related to the day of God’s visita- 
tion of his people (1QS 3:18). There is the common conviction 
that they are living in the ‘end of days’ (1QpHab 2:5; 9:6; 
1QSa 1:1; 4QpIs* A:8; 4QFlor 1:2, 12, 15, 19; CD 4:4; 
6:11; etc.; cf. Acts 2:17: en tazs eschatais hémerats).*® This con- 
viction enables both groups to refer sayings of the Old Testa- 
ment prophets and writings to events or tenets in their own his- 
tory or beliefs. Especially pertinent is 1QpHab 7:1-5: ‘God 
told Habakkuk to write the things which were to come upon the 
last generation, but the consummation of the period he did not 
make known to him. And as for what it says, ‘“That he may run 
who reads it’’, this means the Righteous Teacher, to whom God 
made known all the mysteries of the words of his. servants the 
prophets’ (see also 1Q pHab 7: 7-8). This attitude underlies the 
constant actualization or modernization of the Old Testament 
texts being used either in the peshdrim or in isolated quotations 
in other writings. See CD 1:13 (“This is the time about which 
it was written’, introducing Hos 4:16); 10:16; 16:15 (‘For that 
is what it [or: he] said’); 1QM 10:1; 11:11. It is this same 
attitude that underlies the use of the Old Testament in Peter’s 
speech on Pentecost, as the prophet Joel is quoted (cf. Acts 3:24). 

The introductory formulas often reveal this attitude more 
than anything else. I have elsewhere*® studied the similarity of 
these Essene formulas and their New Testament counterparts 


48 The phrase is derived from Is 2:2; cf. Mi 4:1; Dn 2:28. There is, how- 
ever, a textual difficulty here: Vaticanus reads simply meta tauta; I have 
used what seems to be the better reading, based on Sinaiticus, Alexandrinus, 
and the Codex Bezae. 

49 <The Use of Explicit Old Testament Quotations in Qumran Literature 
and in the New Testament’, pp. 3-58 above, esp. pp. 7-16. 
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I shall give here only the list of those passages 


which occur in Acts and are pertinent to this discussion. 


iS) 


O9 


13: 


13 


15: 


33 


:40 


TS 


‘for it is written’ 

‘this is what was said 
through the prophet 
Joel’ 

‘for David says’ 

‘he says’ 

‘God spoke through the 
mouth of his holy 
prophets of old’ 

‘saying to Abraham’ 

‘this is the... 


‘spoke through the mouth 
of David his servant’ 

‘So God said’ 

‘God said’ 

‘As it is written in the 
book of the prophets’ 

‘as the prophet says’ — 

‘as it is written in the 
second psalm’ 


‘and in another place he 
says’ 


‘Beware then lest what was 


said by the prophets 
come true [of you]’ 


‘as it 18 written’ 


Qumran Literature 
CD 11:20 


CD 10:16; 16:15 
CD 6:7-8 (cf. 6:13) 
CD 4:20 (?) 


CD 4:13-14 
) 


1Q pHab 12:3; 4Qpls” 
2:10 


CD 4: 13-14 
CD 6:13; 8:9 
CD 6:13; 8:9 


4QFlor 1:2 
CD 6:7-8 (?) 


4QFlor 1:2; 11QMelch 
g—-10 


? 
1QS 8:14; 5:17; CD 
7:19; 4QFlor 1:2 
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28:25 “The holy Spirit has well 
said through Isaiah the 
prophet’ CD 4:13-14 (‘God said 


Two observations are pertinent. First, the Hebrew equivalents 
of the introductory formulas in the New Testament are found 
in greater abundance in the Qumran literature than in the early 
rabbinical compositions (such as the Mishnah).5° Even if the 
formulas used show an affinity to those of the Essene writers, we 
cannot establish a definite borrowing of the Qumran literary 
practice by the early Christians. Secondly, it is not insignificant 
that the majority of explicit quotations introduced by such 
formulas in Acts are found in the early chapters which deal 
specifically with the early Jewish Christian church. A glance at 
the above list shows this. Several reasons, of course, can be sug- 
gested for the difference (e.g., that the latter part of Acts deals 
with Paul, his missions, his evangelization of the Greek world, 
etc.). But they should not be pressed to the extent of excluding 
all influence of Palestinian methods of Old Testament exegesis 
which the data would seem to suggest. 


CONCLUSION 


The features of Essene tenets and practices which we have sur- 
veyed have often shed important light on passages of Acts that 
describe the early Jewish Christian church. They at least pro- 
vide concrete and tangible evidence for a Palestinian matrix of 
the early church as it is described in Acts. The evidence varies, 
since it is possible at times to think in terms of a direct contact 
or a direct imitation of Essene usage (as in the case of ‘the Way’), 
while at other times the evidence is not so strong. Certainly, one 
cannot prove from such points of contact that the early Jewish 
Christian church developed out of an exclusively Essene frame- 
work. The most that one can say is that the early Jewish Chris- 
tian church was not without some influence from the Essenes. 


50 See pp. 15-16 above. 
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It is not unlikely, as we have mentioned above, that among the 
‘great number of priests’ (Acts 6:7) who were converted some 
were Essene and provided the source of Essene influence. 

In my opinion, the influence of Qumran literature on Acts is 
not as marked as it is in other New Testament writings (e.g., 
John, Paul, Matthew, Hebrews). The parallels that do exist, 
striking though they may be, are not numerous. In an early 
article on the subject, S. E. Johnson wrote, ‘It also appears that 
he [the author of Luke—Acts] is in closer touch with the Jewish 
sectarian background of Christianity than any other New 
Testament author.’>! Now that much more of the Essene litera- 
ture has been published and more of its contacts with the New 
Testament have been studied, we can see that this judgment 
would have to be modified, if Johnson meant by ‘Jewish sec- 
tarian background’ specifically the Essene background of the 
Qumran sect. 

It has not been my express intention in this article to use 
Qumran material to support the historical character of Luke’s 
account of the early Jewish Christian church in Acts. W. C. 
van Unnik has called Luke—Acts ‘a storm centre in contempor- 
ary scholarship’, and no little part of the reason why it has 
become such is precisely the need to distinguish the Lucan 
theologoumena in Acts from what might possibly be the his- 
torical data that it also contains. The effort to do this is not 
slight and it has created the storm. Perhaps a by-product of the 
above discussion of the light shed on the early Jewish Christian 
church by the discovery of the Qumran scrolls might be a con- 
tribution toward a better assessment of what is historical and 
what 1s Lucan theology. For it is obvious that Luke’s picture of 
the early Jewish Christian community has been painted with a 
certain amount of hindsight, and there is need to read between 
the lines in seeking to understand it. However, since I am—for 
obvious reasons—not all that exercised over the so-called early 


51 ‘The Dead Sea Manual of Discipline and the Jerusalem Church of 
Acts’, The Scrolls and the New Testament, 129. 
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Catholicism of Luke, I may be permitted to cast some of his 
data in a different light. I admitted above (see p. 277) that the 
picture he has painted of the early Church was drawn at times 
in idyllic colours; but I sought to outline it with a minimum of 
Lucan theologoumena. Sometimes it is easy to spot the latter, 
especially when one can compare the Lucan presentation with 
other New Testament data (e.g., Pauline letters). But when 
such comparable material within the New Testament is lack- 
ing, the judgment about Luke’s presentation of the early Church 
is reduced to speculation or subjective impressions, unless one 
has the advantage of outside controls, such as material from the 
Qumran scrolls. To use the latter is not easy. I have sought to 
make certain comparisons. Some of them bear on the problem 
of the historicity of the Lucan account; others shed light on 
Lucan theologoumena (e.g., Luke’s use of the Old Testament 
and his introductory formulas). The material that is presented 
above must be assessed for what it is worth, and with reference 
to the double aspect of the problem. 


14 
THE BAR COCHBA PERIOD* 


The number of historical documents pertaining to the second 
century A.D. in Palestine has always been small. It is conse- 
quently of interest to learn of new discoveries of original texts 
which come from that century and shed light on an otherwise 
obscure movement in the history of that part of the world. 
Though this movement has little direct bearing on Christianity, 
it ils an important episode in the history of the Jewish people, for 
it is in effect the aftermath of the fateful destruction of Jeru- 
salem by the Romans in a.D. 70 and the beginning of their long 
separation from the Holy City. That movement is the Second 
Jewish Revolt, which began under Bar Cochba in a.p. 132 and 
lasted until about 135, when the last remnants of the rebels 
were wiped out and the emperor Hadrian forbade the Jews to 
set foot in Jerusalem or even approach it within a certain 
radius. 

In Josephus’ writings we have a fairly lengthy and reason- 
ably reliable account of the First Jewish Revolt, which began in 
A.D. 66 and ended with the destruction of the city of Jerusalem 
and of the temple of Yahweh in 70.1 But the details of the 
Second Revolt under Bar Cochba, which apparently rivalled 
the first in scope and duration, have been only very briefly re- 
corded by contemporary writers. Hence any new information,. 
no matter how meagre, helps to fill out the picture. 


* Originally published in The Bible in Current Catholic Thought: Gruenthaner 
Memorial Volume (ed. J. L. McKenzie; New York: Herder and Herder, 
1962) 133-68. | 

1 See Jewish War 2, 271 ff. to the end of Book 7; Life 17-410. 
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THE NEW FINDS 

The new material has so far been published only in part and 
for some of it we must rely on preliminary reports. It comes 
from the caves in at least three different wadies which empty 
into the west side of the Dead Sea. The first place which yielded 
written documents pertaining to the period of the Second Revolt 
was a pair of caves in the Wadi Murabba‘at, discovered some- 
time during 1951. Murabba‘at is part of the long wadi which 
begins to the east of Bethlehem under the name Wadi Ta- 
‘amireh and ends at the Dead Sea under the name Wadi 
Darajeh. The site of the caves in this Jordanian torrent-bed is 
about a two-hour walk westward in from the Dead Sea, being 
situated some fifteen miles, as the crow flies, to the south-east of 
Jerusalem and some eleven miles south of Qumran Cave I. The 
caves open southward and are found about halfway up the 
north side of the gorge, which is some 600 ft deep. 

News of the discovery of written material in the Murabba‘at 
caves arrived in Jerusalem in October 1951, and an archaeo- 
logical expedition was mounted to explore and excavate four 
caves in that wadi from 21 January to 21 March, 1952. Two of 
them were of little importance and yielded no written material; 
but the other two gave definite evidence of a prolonged occupa- 
tion in the Roman period, in addition to artifacts of the 
Chalcolithic, Iron II and Arab periods.* From the Iron II 
period of occupation of one of the caves came the earliest 
Palestinian papyrus (Mur 17)* to be found to date, a palimpsest 

2 Details are derived from the full report and publication of the docu- 
ments of the Murabba‘at caves, which are now available in P. Benoit, J. T. 
Milik and R. de Vaux, Les Grottes de Murabba‘ dt (Discoveries in the Judaean 
Desert 2; two parts, Texte, Planches; Oxford: Clarendon, 1961). Hereafter 
the siglum DJD will refer to this series. See further R. de Vaux, ‘Les grottes 
de Murabba‘at et leurs documents’, RB 60 (1953) 245-67; G. Lankester 
Harding, ‘Khirbet Qumran and Wady Murabba‘at: Fresh Light on the 
Dead Sea Scrolls and New Manuscript Discoveries in Jordan’, PEQ 84 
(1952) 104-9 (+five plates); H. Seyrig and J. T. Milik, “Trésor monétaire 
de Murabba‘at’, Reoue numismatique, sér. VI, vol. 1 (1958) 11-26. 


7 In accord with the system of abbreviation explained in Qumrén Cave 1 
(DJD 1; Oxford: Clarendon, 1955) 46-8, the siglum Mur (= Murabba‘at) 
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dating from the eighth century, which is bound to arouse 
palaeographic interest. From the Roman period came docu- 
ments written in Hebrew, Aramaic, and Greek, which gave 
evidence of a trilingualism in Palestine, which was already 
known in the time of Herod and is now confirmed anew.> Some 
of the documents of this Roman period belong to the first 
century B.c.; a few are dated in the first century A.D. (to the 
time just prior to the First Revolt—one even in the second year 
of Nero [Mur 18]).° But the most important ones are derived 
from the time of the Second Revolt or the decades immediately 
preceding it (in the latter case, though the documents were 
written earlier, they were probably carried to the caves by the 
refugees who fled there toward the end of the revolt). Later on, 
In 1955, six Bedouin shepherds found, in a hole not far from the 
Murabba‘at caves, an important fragmentary scroll of the OT 
Minor Prophets in Hebrew, which had been buried with a 
refugee who had fled to the wadi during the revolt and died 
there.’ 


is used to indicate the texts of DJD 2. The system is also explained in The 
Catholic Encyclopedia, Supplement IT, section 9, s.v. ‘Dead Sea Scrolls’, 
+¢ VII (where M should be changed to Mur); and in Evangelisches Kirchen- 
lextkon 3 (1958) 421. : 

4See F. M. Cross, Jr., The Ancient Library of Qumran and Modern Biblical 
Studies (Garden City, N.Y.: Doubleday, 1958) 14, n. 22. 

5 Cf. DJD 2, 69; M. Smith, ‘Aramaic Studies and the Study of the New 
Testament’, 7BR 26 (1958) 304-13. It is not certain that Bar Cochba him- 
self wrote in all three languages, but they were at least being used by those 
under him. See Y. Yadin, ‘Expedition D.’, Yedi‘6t ha-hebrah la-h@qirat ’eres 
israel we-‘attigétéhd (= BIES) 25 (1961) 63; EF 11 (1961) 50. Among the 
Wadi Habra texts are three letters addressed to his officers, Yehonatan and 
Masabbalah, one in each language (Papyrus 3, 4, 12). Yadin thinks that the 
Aramaic of these texts is to be identified with the Aramaic of the Targum 
Ongelos; this identification, however, must await further study. See my 
article, “The Languages of Palestine in the First Century a.p.’, CBQ 32 
(1970) 501-31. 

6 His name is spelled nrwn qsr, just as it has often been suggested apropos 
of Ap 13:18 (=666!). See D. R. Hillers, ‘Revelation 13:18 and a Scroll 
from Murabba‘at’, BASOR 170 (1963) 65. 

7 See DJD 2, 8, 50, 181. 
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About the same time as the discovery and excavation of the 
Murabba‘at caves (1951-52) the Bedouins found further 
materials related to the Second Revolt in other caves whose 
location was for a long time kept secret. The reluctance of the 
finders to reveal the name of the area was suspected by the 
archaeologists and scholars in Jordan to have been related to 
the fact that the site was across the border in Israel. The texts 
found in this ‘unknown site’ were offered for sale in Jerusalem 
during July and August 1952.8 They included Hebrew biblical 
fragments (Gn, Nm, Dt, Ps 7:14-31, 22), a complete phylact- 
ery, a fragmentary text of the OT Minor Prophets in Greek,® 
a letter written to Bar Cochba in Hebrew, two Aramaic con- 
tracts dated in the ‘third year of the liberation of Israel, in the 
name of Simon ben Kosibah’, two Greek and two Aramaic 
documents dated according to the system used in the Roman 
Province of Arabia (erected on the ruins of the Nabataean 
kingdom of Petra in a.p. 106), and finally some Nabataean 
papyri.!° ‘The group is to be dated toward the end of the first 


8 J. T. Milik, Ten Years of Discovery in the Wilderness of Judaea (SBT 26; 
London: SCM, 1959) 16. 

® Partially published by D. Barthélemy, ‘Redécouverte d’un chainon 
manquant de l’histoire de la Septante’, RB 60 (1953) 18-29; see further his 
Les devanciers d’Aquila: Premiére publication intégrale du texte des fragments du 
Dodécaprophéton (VTSup 10; Leiden: Brill, 1963). The parts preserved be- 
long to Micah, Jonah, Nahum, Habakkuk, Zephaniah, Zechariah; they 
date from the end of the first century a.D. and are important evidence for 
the study of the Greek translation of the OT. See further E. Vogt, ‘Frag- 
menta prophetarum minorum deserti Iuda’, Bib 34 (1953) 423-6; P. 
Kahle, ‘Die im August 1952 entdeckte Lederrolle mit dem griechischen 
Text der kleinen Propheten und das Problem der Septuaginta’, TL< 79 
(1954) 81-94. Further fragments of the same text were subsequently pub- 
lished by B. Lifshitz, “The Greek Documents from the Cave of Horror’, IE7 
12 (1962) 201-14. They include fragments from Hosea, Amos, Joel, Jonah, 
Nahum, and Zechariah. 

10 One of the Nabataean papyri has been published by J. Starcky, ‘Un 
contrat nabatéen sur papyrus’, RB 61 (1954) 161-81; see further J. J. 
Rabinowitz, ‘A Clue to the Nabatean Contract from the Dead Sea Region’, 
BASOR 139 (1955) 11-14. J. T. Milik has also published a few of the docu- 
ments from this site: “Un contrat juif de l’an 134 aprés J.-C.’, RB 61 (1954) 
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and the beginning of the second century A.D.; the terminus ad 
quem is the Second Jewish Revolt, for it was then that these 
documents were hidden in their caves.’ It is now known that 
the site of the discovery was a cave (or caves) in the Wadi 
Seiyal (or Nahal Se’elim), which is in Israel between Masada 
and ‘En-gedi. The site was explored between 24 January and 
2 February 1960 by Israeli archaeologists, who found evidence 
of fairly recent Bedouin clandestine digging on the spot.” ‘The 
archaeologists also found further material in the Wadi Seiy4l 
caves: ‘traces of Chalcolithic occupation at some sites and in 
many caves, two Iron Age and four Roman fortresses in the 
region, and a group of caves inhabited during the Bar-Kokhba 
revolt. The most important finds were an arsenal of arrows, 
including the iron arrow-heads as well as the shafts of wood and 
cane, coins from the time of Trajan until Severus Alexander, 
and some fragments of scrolls, including two parchments of a 


182-90; ‘Deux documents inédits du Désert de Juda’, Bib 38 (1957) 245- 
68 (II. Acte de vente d’un terrain, 255-64; III. Acte de vente d’une maison, 
daté de 134 ap. J.-C., 264-8 [a restudy of the text published in RB 61 (1954) 
182~-90]). See further J. T. Milik, ‘Note additionnelle sur le contrat juif de 
lan 134 aprés J.-C.’, RB 62 (1955) 253-4; J. J. Rabinowitz, ‘Some Notes 
on an Aramaic Contract from the Dead Sea Region’, BASOR 136 (1954) 
15-16; S. Abramson and H. L. Ginsberg, ‘On the Aramaic Deed of Sale of 
the Third Year of the Second Jewish Revolt’, BASOR 136 (1954) 17-19. 

11 J. T. Milik, Ten Years, 16. For further details about the contents of this 
find see J. T. Milik, ‘Le travail d’édition des manuscrits du Désert de Juda’, 
VTSup 4 (1957) [Volume du Congrés; Strasbourg: 1956]) 17-26. See 
further Bib 34 (1953) 419. 

12'Y, Yadin, ‘New Discoveries in the Judean Desert’, BA 24 (1961) 34, 
has recently confirmed the location which was rumoured several years ago 
in Jerusalem: ‘. . . according to a reliable report that reached us several 
months ago, [the documents were] found by Bedouin in a cave of Nahal 
Tse’elim, north of Massada, i.e.—in Israel territory. .. . the team did indeed 
find traces of Bedouin search parties in some of the caves.’ Likewise, ‘Les 
repaires de Bar Kokhéba’, BTS 33 (1960) 6. However, some of the texts 
mentioned above as coming from the ‘unknown site’ have been identified as 
coming from the so-called Cave of Horror in the Wadi Habra (e.g., the 
fragmentary text of the Minor Prophets in Greek, the siglum for which is 
8HevXIIegr. See B. Lifshitz, JE7 12 (1962) 201, n. 1. See further Y. Yaciin, 
‘Expédition D—The Cave of the Letters’, JEF 12 (1962) 227-57, esp. 228-9. 
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phylactery containing parts of Exod. xi, 1-16, and fragments 
of Hebrew, Aramaic and Greek papyri.’!? 

Further material pertaining to the Bar Cochba period has 
come from a third spot. In 1953 and again in April 1955 Y. 
Aharoni, an Israeli archaeologist, conducted some explorations 
in the Wadi Habra (or Nahal Hever in Israel), some six kilo- 
metres, as the crow flies, slightly SW of ‘En-gedi. Lacking 
proper equipment, he was not able to do a thorough job at that 
time, but he discovered that at least one cave was related to the 
Bar Cochba revolt. In its vicinity were found traces of two 
Roman camps, strategically built on the two sides of the steep 
cliffs forming the wadi and so placed as to keep watch on the 
cave-mouth visible below them.1* During a two-week cam- 
paign, from 23 March to 5 April 1960, a team of scholars of the 
Israel Exploration Society (J. Aviram, N. Avigad, Y. Aharoni, 
P. Bar-Adon and Y. Yadin) explored the desert area about ‘En- 
gedi.!° In the three-chambered Nahal Hever cave they un- 
covered in the inmost chamber a burial niche containing a 
collection of baskets overflowing with skulls and also several 
layers of large mats covering human bones. A second spot in the 
cave yielded a basket of nineteen metal objects: twelve bronze 
jugs of varying sizes, three incense shovels, two large platters, a 


18 J. Aviram, ‘Judean Desert’, JEF 10 (1960) 125. See also M. Cassuto 
Salzmann, ‘Ricerche in Israele’, BeO 3 (1961) 24; Y. Aharoni, “Les nou- 
velles découvertes de la Mer Morte’, BTS 29 (1960) 12-13; ‘Expedition B’, 
BIES 25 (1961) 19-33; [EF 11 (1961) 11-24.—For the text of the phylactery 
see P. Wernberg-Moller, “The Exodus Fragment from Massada’, VT 10 
(1960) 229-30; F. Vattioni, ‘Ritrovati altri manoscritti sulla riva israeliana 
del Mar Morto’, RBibit 8 (1960) 71-2; ‘Il frammento dell’ Esodo scoperto 
a Massada’, ibid., 180. 

14yY. Aharoni, ‘Hever Valley (Wadi Habra)’, IEF 4 (1954) 126-73; 5 
(1955) 272-3; also M. Cassuto Salzmann, BeO 3 (1961) 23-5. 

15 See J. Aviram, “The Judean Desert Expeditions’, BIES 25 (1961) 5-12; 
N. Avigad, ‘Expedition A.’, ibid., 13-18; Y. Aharoni, ‘Expedition B.’, ibid., 
19-33; P. Bar-Adon, ‘Expedition C.’, zbid., 34-48; Y. Yadin, ‘Expedition 
D.’, ibid., 49-64; B. Lifshitz, ‘The Greek Documents from Nahal Seelim and 
Nahal Mishmar’, ibid., 65-73. (All are in Modern Hebrew.) See IEF 11 
(1961) 3-62. 
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patera and a key. Most of the objects were clearly identified as 
Roman and cultic. At a third spot there was discovered a 
45 cm. fragment of animal hide on which a few words of Ps 
15 and the beginning of Ps 16 were written (dated by Y. Yadin 
to the second half of the first century a.D.). But the most 1m- 
portant find in this cave came from still another spot; it was a 
goat-skin water-bottle stuffed with bundles of coloured raw 
wool, skeins of wool, beads, and a package which contained a 
batch of papyri bound together with four pieces of a wooden 
slat. ‘After having been opened, the papyri were read by Yadin 
and found to contain fifteen letters from the leader of the 
Revolt, Bar-Kochba, written in Hebrew, Aramaic and Greek.’!6 
According to another report four of the letters were written in 
Hebrew, two in Greek and the rest in Aramaic; they were letters 
written by Bar Cochba to officers stationed at the oasis of 
‘En-gedi.!? 

Finally, during the spring of 1961, when the Israeli archaeo- 
logists returned to the wAdi, a sensational discovery was made 
‘in the same cave where the “archives” of the second century 
Jewish leader Simon Bar-Kochba were found in April, 1960’.!8 
The number of papyrus documents discovered there in ‘a long, 
reed-like sheath’ was first announced as seventy.?® But subse- 
quent reports have reduced the number to five documents 
found in a leather pouch and thirty-six in a water-skin; they 
too are letters of Bar-Cochba, deeds and contracts of the same 


16], Aviram, [EF 10 (1960) 125-6; see further R. North, ‘Report from 
Palestine’, CBQ 22 (1960) 317. | 

17 BeO 3 (1961) 25. Y. Yadin (BA 24 [1961] 48; Bible et Terre Sainte 34 
[1961] 14) now specifies that one of the Greek letters ‘is apparently not from 
Bar Kochba’. In fact, in his fuller report (BIES 25 [1961] 49-64) he lists 
eight papyrus letters as Aramaic (Pap. 1, 2, 4, 8, 10, 11, 14, 15), two as 
Greek (Pap. 3, 6), three as certainly Hebrew (Pap. 5, 7, 12) and two as 
probably Hebrew (Pap. 9, 13). B. Lifshitz subsequently published the two 
Greek letters in ‘Papyrus grecs du désert de Juda’, Aegyptus 42 (1962) 240- 
56 (+2 plates). : 

18 Reuter’s dispatch from Tel Aviv, dated 18 March; Washington Post, 19 
March 1961, p. A3. 

19 Tid. 
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period.?° But most of this material is as yet unpublished and we 
are dependent so far only on preliminary reports. #4 

So much for the new finds which have provided the material 
which sheds new light on the Bar Cochba period. We turn now 
to an attempt to relate the new material, in so far as it is 
known, to what was previously known. 


BAR COCHBA’S NAME 
One of the most interesting features of the new data supplied 
by the texts found in the caves of the Wadies Murabba‘at and 
Habra is the spelling of the name of the leader of the Second 
Revolt. In English the most commonly used form is Bar 
Cochba (less frequently spelled Kochba, Kokhba or Cocheba). 
This name has clung to him in history mainly due to its use by 
ancient Christian authors who wrote it in Greek or Latin as 
Chochebas or Chochebas.2* Bar Cochba means ‘the son of the 
star’. In the light of the new data this form is almost certainly 
to be regarded as a nickname, or at least as a name derived 
from a word-play on his real name. His full name is given as 


20 Y. Yadin, ‘The Secret in the Cliffs: the Discovery of the Bar Kochba 
Letters’, Atlantic Monthly 208/5 (Nov. 1961) 129-35. However, in a recent 
public lecture Yadin reported the number as 47 papyrus letters, contracts, 
deeds and 1 biblical fragment on skin. See further Y. Yadin, ‘Expedition D— 
The Cave of the Letters’, JE7 12 (1962) 227-57, for a fuller description of 
the cave, its objects and documents (the archive of Babatha, Nabataean 
documents, Aramaic and Hebrew texts from the time of Bar Cochba). 

21 See Y. Yadin, ‘The Nabatean Kingdom, Provincia Arabia, Petra and 
En-Geddi in the Documents from Nahal Hever’, JEOL 17 (1963) 227-41; 
H. J. Polotsky, ‘The Greek Papyri from the Cave of the Letters’, IEF 12 
(1962) 258-62; ‘Three Greek Documents from the Family Archive of 
Babatha’, E. L. Sukenik Memorial Volume (1889-1953) (Eretz-Israel 8; 
Jerusalem: Israel Exploration Society, 1967) 46-51 [in Hebrew; English 
summary, p. 69*]. 

22 Justin Martyr wrote Chochebas (Apol. 1, 31; PG 6, 376) ; likewise Orosius 
(7, 31; CSEL 5, 468), Jerome’s translation of Eusebius’ Chronicon (283 F; 
GCS 47, 201). But Eusebius (Eccl. Hist. 4, 6, 2; 4, 8, 4; GCS 9, 306 and 316) 
has Chochebas. This form of the name is also found in a few Rabbinical texts: 
Seder ‘Olam Rabbah 30 (ed. R. Ratner, p. 146; one MS. has br kkb’); Silselet 
haqqabbala of R. Gedalya ben Yahya 40 (br kwkb’). See S. Yeivin, Milhemet 
bar Kékba (and ed.; Jerusalem: Mosad Bialik, 1953) 145, 233-4. 
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Simon ben/bar Kosibah in the new texts: sm‘wn bn kwsbh (Mur 
43:1), Sm‘wn br kwsbh (Hev 1, 3, 11) sometimes spelled kwsb’ 
(Mur 24 B 3, C 3, 30, E 2, G 3, Hev 2, 12), kwsbh (Hev 14) or 
ksbh (Hev 8). The Greek form of the name occurs in Hev 6 as 
Simon Chosiba, giving us precious evidence of the pronunciation 
of the name.?* His real name was, then, Simon the son of 
Kosibah—the latter is apparently the name of his father, and 
not of the locality from which he comes.” 

However, in Rabbinical writings his name is often given as bn 
or br kwzyb’ (or kwzb’), ‘the son of the lie’,* a word-play in- 
volving the shift of the radicals ksb to kzb, the root meaning ‘to 


23 See Y. Yadin, BIES 25 (1961) 54 ff.; BA 24 (1961) 48. The sighum Hev 
will hereafter refer to the texts of the Wadi Habra as they are cited in the 
BIES article of Yadin. An English translation of this article has appeared 
too: ‘Expedition D’, JE7 11 (1961) 36-52. See further E. Y. Kutscher, “The 
Languages of the Hebrew and Aramaic Letters of Bar Cochba and His 
Contemporaries’, Leshonenu 25 (1961) 117-33; 26 (1962) 7-23. The Greek 
text of Hev 6 has been published by B. Lifshitz, Aegyptus 42 (1962) 248-52. 
It reads: ‘[A]nnanos to brother Jonathe, greetings! Since Simon (ben) 
Chosiba (Szmon Chosiba) has again written to send [. . . for] the needs of our 
brothers [. . .], now sen[d] these things im[mediately i]n security. [Anna]nos. 
Farewell, brother!’ 

24 Tt has been suggested that bn or br kwzyb’ in the Rabbinical writings 
may mean ‘the man of Kozeba’, a town or locality mentioned in 1 Chr 
4:22 (kézéba’). But this suggestion can now be disregarded since the name 
is given in the new documents with a samekh or Sin instead of a zayin. J. T. 
Milik (RB 60 [1953] 279-89) discussed the problem of the bn X names, 
whether they are always patronymics or could be designations of quality. 
However, in DJD 2, 126 he recognizes bn kwsbh as a patronymic, even though 
the etymology of kwsbh is quite obscure. This seems to be the better solution, 
until more evidence is forthcoming. Y. Yadin (BIES 25 [1961] 64) ap- 
parently also inclines toward the view that bar Kékebd and bar Kézibd are 
nicknames. Cf. F. N6tscher, ‘Bar Kochba, Ben Kosba: der Sternsohn, der 
Prachtige’, VT 11 (1961) 449-51. For another discussion of the name, see 
now B. Lifshitz, Aegyptus 42 (1962) 240-56. 

25 Bab. Talmud, Sanhedrin XI, 1, 2; fol. 93b (ed. Goldschmidt, 7, 400); 
Jer. Talmud, Ta‘anith 4, 68; Echa Rabbah 80, 2, 5 (ed. S. Buber, p. 158): ‘Do 
not read kékab, ‘star’, but kézéb, “‘liar”’.’—J. T. Milik (RB 60 [1953] 277-8: 
DJD 2, 126) suggests that of the two forms of the name attested in the 
Rabbinical writings, kwzb’ and kwzyb’, the defective form was the more 
original, since the dissyllabic form * Kosba becomes *Kozba (‘s s’assimilant a 
la sonore suivante’). The form with z would be a phonetic shift introduced 
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lie’. Though the interpretation is questioned at times,”® it still 
seems best to regard the Rabbinical Aézzbd form of his name as 
due either to the Rabbis who did not approve of his anti- 
Roman uprising or to those who later reflected ironically on its 
ill-fated outcome. ‘To them he was the ‘son of the lie’. ‘The other 
form of the name, Kék‘bd, is likewise due to a word-play 
attributed to his contemporary, the great Rabbi Aqiba, who 
did approve of his movement. In fact, he regarded him as a 
messiah, and applied to him the oracle of Balaam, ‘A star shall 
advance from Jacob’ (Nm 24:17).2”7 The patronymic bar 
Késibah was changed to the Aramaic bar kék‘bd, ‘the son of the 


into the writing, especially by those who only heard the name and related 
it to an otherwise known root. However, the trisyllabic form of the name is 
preserved in Greek, Chostba. When this is considered together with the 
Rabbinical plena scriptio, kwzyb’, it appears that the more original form was 
Késibah. Hence, it is better to retain the suggestion that both kwkb’ and 
kwzb’ are the result of a play on the original name. 

26 KE. Schiirer (Geschichte des jiidischen Volkes im Zeitalter Fesu Christi [5th ed. ; 
Leipzig: J. C. Hinrichs, 1920] 1, 683; [Engl. tr. of and ed. by J. Mac- 
Pherson; Edinburgh: T. and T. Clark, 1905: 1/2, 298]) maintains that it 
was ‘not until a comparatively late period, and only by a few individual 
writers, in view of his miserable collapse, [that] it was taken to mean liar or 
deceiver’. Footnote 100 (Engl. 84): ‘Since Barcosiba or Bencosiba is the 
prevailing form, even in the mouths of such as esteemed him highly, like 
Akiba, it cannot have had a disrespectful meaning.’ It should be recalled, 
however, that Schiirer’s transliteration of the name with an s does not 
represent the real spelling of the name now known to us from the new finds, 
but is the frequently used German equivalent of Semitic z in the Rabbinical 
form of the name kwzyb’. What Schiirer says might be accepted as correct, 
if we could be sure that R. Aqiba had not in fact used the correct form 
kwsbh (with a samekh), which was later normalized in the Rabbinical tradi- 
tion to agree with the other form kwzyb’, precisely because of the ill-fated 
outcome of the revolt. 

27 Jer. Talmud, Ta‘anith 4, 68d: ‘R. Simon ben Yohai said, “‘R. Aqiba, 
my teacher, expounded the passage: “There shall go forth a star (kwkb) out 
of Jacob’ (Nm 24:17), as follows: “There goes kwzb’ out from Jacob.’ 
When R. Agiba saw Barcoziba, he said, “This is the king Messiah.’ Then R. 
Yohanan ben Torta said to him, ‘Aqiba, the grass will grow out of your 
jaw-bone, and the Son of David will not yet have come.’”’ Similarly the 
Midrash Echa Rabbah (2, 2, 4, ed. S. Buber, p. 101; tr. by J. Rabinowitz, 
in Midrash Rabbah [London: Soncino, 1951] 157).—Eusebius (Eccl. Hist. 4, 
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star’, whence comes our English form Bar Cochba, the name 
which has persisted for him in our history books. 

Coins minted during the first year of the Second Revolt bear 
the name with a title, ‘Simon, Prince of Israel’ (sSm‘wn ny’ 
ySr’1),28 and the fuller form of the name and title is now attested 
in the new documents as ‘Simon ben Kosibah, Prince of 
Israel’ (Sm‘wn bn kwsb’ nsy ysr’l [Mur 24 B 2-3] or ‘Simon bar 
Kosibah, the prince over Israel’ (sm‘wn br kwsbh hnsy’ ‘l_ysr’l 
[Hev 1]). The title, ‘Prince of Israel’, designates the supreme 
rank which Bar Cochba held during the period of his leader- 
ship of the revolt. There was, however, apparently also a 
priestly co-leader, for other coins of the same period mention 
Eleazar, the Priest (/'zr hkwhn).?°® 

It is not unlikely that both the title, Prince of Israel, and 
the appellation, ‘the son of the star’, are due to the messianic 
character of the uprising. Thanks to the discovery of the 
Qumran texts, where we find a developed but complex mes- 
Slanic expectation formulated, it is easy for us to understand 
how Bar Cochba’s movement could have been hailed as the 
event which was to free Jerusalem and redeem Israel. In the 


6, 2; GCS 9, 306) is also aware that Barchochebas is related to kwkb, ‘star’, 
when he says that he was ‘a man who was murderous and a bandit, but 
relied on his name, as if dealing with slaves, and claimed to be a luminary 
who had come down to them from heaven and was magically enlightening 
those who were in misery’. This pejorative view of the leader of the Second 
Revolt agrees with that of other early Christian writers; see footnote 117. 

28 It is now universally admitted that these Simon coins date from the 
Bar Cochba period; see A. Reifenberg, Ancient Fewish Coins (and ed.; 
Jerusalem: Rubin Mass, 1947) 33-4, 64 (4£190, 192, 193, 199); likewise 
DJD 2, 46. Some of the coins with the name sm‘wn bear a star, which may 
refer to Aqiba’s appellation of the leader as a messiah (see A. Reifenberg, 
op. cit., 60 [ 44164, 167]). Cf. C. Roth, ‘Star and Anchor; Coin Symbolism 
and the End of Days’, ’Eres Yisra’él 6 (1960) 13*—15*. 

28 Perhaps this is R. Eleazar ben Azariah, the president of the Beth-Din 
in the place of Gamaliel II; see A. Reifenberg, Ancient Fewish Coins*, 34 and 
61 (4169, 170), 63 (4189, 189a), 64 (4196), 65 (+203); DJD 2, 
47.—Y. Yadin (BIES 25 [1961] 59; JEF 11 [1961] 46) mentions that Hev 11, 
a letter written by Simon bar Kosibah to two of his officers at ‘En-gedi, 
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messianic expectations of the Qumran sect the Oracle of 
Balaam played an important role. It is used in the third para- 
graph of the Testimonia text from Cave 4, in 1QM 11:5-7, in 
CD 7: 18-20. In the latter text it refers to the Davidic Messiah 
and to the Interpreter of the Law (probably a priestly figure), 
whereas its use in the 7. Levi (18:3) is applied rather to the 
Aaronitic Messiah and in T. Judah 24:1 it is used of the Kingly 
Messiah.°° Even granting that such messianic expectations 
might have been rather ‘sectarian’, and not necessarily charac- 
teristic of all contemporary Judaism, nevertheless they provide 
a background against which it is easy to understand how the 
uprising of the Jews in the second century after the horrible 
destruction of their ‘holy city’ and the temple of Yahweh in 
A.D. 70 could take on the colours and hues of a messianic 
movement. Simon ben Kosibah, as the leader of that Second 
Revolt, was the ‘Messiah’, the ‘son of the star’. His revolt was 
dedicated to the “Liberation of Jerusalem’, and the ‘Redemp- 
tion of Israel’, as the coins of his time attest.21 We know 
nothing about his antecedents, and cannot even conjecture how 
he came to be the leader of the revolt. But at any rate he be- 
came for the Jews the ‘Prince of Israel’, the nasi’, the name 
reminiscent of the OT eschatological leader of the people 
spoken of by the prophet Ezekiel, who was to be descended 
from David (see Ez 34:24; 37:253 44:3). 


contains a reference to a certain Batniyah bar Misah, who is called ‘our 
master’ (rbnw). It is not yet determined who he is, nor what relationship he 
had to the rebel leader. See further ‘Les lettres de Bar Kokhéba’, BTS 34 
(1961) 15. 

30 See J. M. Allegro, ‘Further Messianic References in Qumran Litera- 
ture’, JBL 75 (1956) 182-7, Document IV. Cf. ‘ “4Q'Testimonia” and the 
New Testament’, pp. 58-89 above; “The Use of Explicit Old Testament 
Quotations in Qumran Literature and in the New Testament’, pp. 3-58 
above. Likewise L. E. Toombs, ‘Barcosiba and Qumran’, NTS 4 (1957) 
65-71. 

31 See A. Reifenberg, Ancient Fewish Coins*, 60-6. 
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The causes of the Second Jewish Revolt have always been a 
subject of great debate among the historians of second-century 
Palestine. How grateful we would be, then, if the new docu- 
ments were to shed some light on this subject. However, the 
reports about the new discoveries and texts shed no new light 
on this area of our study and we are in no better position than 
previously. We present here a brief résumé only of what seems 
to be the state of the question regarding the sources today. 

Ancient authorities assign various causes to the Second Re- 
volt, most of which are not contradictory, but the problem is 
how to assess them. Modern historians do not always agree. E. 
Schiirer has, however, effectively disposed of one claim that has 
often been put forward, that the revolt was due to the per- 
mission given by Hadrian to the Jews to rebuild the temple of 
Yahweh, but which was subsequently revoked by him.®* There 
is really no foundation for the claim. The two reasons, how- 
ever, which are seriously considered today as having played a 
major role in causing the Jews to revolt are those which come 
to us from Dio Cassius in his Roman History and from the Life of 
Hadrian, wrongly attributed to Aelius Spartianus. 

The first reason which we shall discuss is that given by Dio 
Cassius, vz. that the Emperor Hadrian, who was visiting the 
Near East, attempted to rebuild the city of Jerusalem as an 
important centre of his empire and to erect on the site of the 
temple of Yahweh a shrine to the Roman god Jupiter Capito- 
linus. Dio Cassius’ text follows: | 
At Jerusalem he [Hadrian] founded a city in place of the one which 
had been razed to the ground, naming it Aelia Capitolina, and on 
the site of the temple of the god he raised a new temple to Jupiter. 
This brought on a war of no slight importance nor of brief duration, 
for the Jews deemed it intolerable that foreign races should be settled 


in their city and foreign religious rites planted theré. So long, indeed, 
as Hadrian was close by in Egypt and again in Syria, they remained 


$2 G7V 1, 671, 3 (Engl. tr. 289-91); similarly H. Strathmann, ‘Der 
Kampf um Beth-Ter’, P7B 23 (1927) 103-5. 
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quiet, save in so far as they purposely made of poor quality such 
weapons as they were called upon to furnish, in order that theRomans 
might reject them and they themselves might thus have the use of 
them; but when he went farther away, they openly revolted.*8 

This reason, as given by Dio Cassius, seems to fill out with 
details what the biographer of Hadrian very succinctly said of 
him in the following words: ‘sacra Romana diligentissime 
curavit, peregrina contempsit; pontificis maximi offictum 
peregit’.24 In other words, it was completely in character with 
Hadrian to attempt to rebuild Jerusalem after the fashion of 
Hellenistic cities and try to establish there the culture of the 
Greeks which he admired so much. 

One of the problems connected with this cause for the Second 
Revolt is precisely the time when Hadrian began to build Aelia 
Capitolina. Dio Cassius’ report seems to indicate that it was 
actually begun before the Revolt. Since this point enters into 
our later discussions of the dates of the revolt, it is important 
that we review here the reasons for thinking that Dio Cassius is 
correct. 

The reign of Hadrian was marked by long journeys to the 
various parts of his empire. In the year a.p. 128 he undertook 
his second protracted visit to the Near East. While the data 
about his movements, his visits to various colonies, cities and 
countries, and his inspections of Roman legions and garrisons 
are relatively abundant, they are not sufficient to establish with 
certainty their detailed chronological order. But it seems that he 
was at Antioch in Syria in autumn A.D. 129, and from there 
made his way to Beirut in Phoenicia, via Palmyra and Damas- 


83 Roman History 69, 12, 1-2 (tr. by E. Cary, Loeb Classical Library, vol. 
8, 449). 

$4 Vita Hadriani 22, 10; in the Scriptores historiae augustae (tr. by D. Magie, 
Loeb Classical Library, vol. 1, 68-9). In connection with these testimonies 
it is customary for historians to discuss the Epistle of Barnabas (16, 4), but the 
value of this text, which is corrupt in a crucial spot, is quite debatable. See 
E. Schiirer, G7V 1, 672 (Engl. tr. 290); H. Strathmann, P7B 23 (1927) 104; 
H. Bietenhard, ‘Die Freiheitskriege der Juden unter den Kaisern Trajan 
und Hadrian und der messianische Tempelbau’, Jud 4 (1948) 95-100. 
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cus. From Beirut he went to the province of Arabia, the former 
kingdom of the Nabataeans, and from Petra he came back to 
Jerash, where he apparently spent the winter of a.D. 129-30.%° 
From Jerash he must have made his way to Judaea, for coins 
have been found commemorating his farousia or arrival there: 
adventut Aug(ust:) Iudaeae.*® He seems to have visited Eleuthero- 
polis, Tiberias, Caesarea Maritima and Gaza.?? In many of 
these places he was hailed as restitutor, otkistés, ktistés, euergetés, 
which titles are generally attributed to his policy of setting the 
Roman garrisons to work in building Hellenistic-style cities in 
these areas.38 While there is no direct evidence of Hadrian’s 
visit to Jerusalem, it is quite likely that he visited the town, 
given its importance in the history of Palestine, its fairly recent 
destruction by Roman troops, and the fact that a garrison of 
the Legio X Fretensis was still stationed there. En route to Gaza 
and subsequently to Egypt, where he spent the winter of A.D.130, 
he must have passed through Jerusalem. It is likely that he 


85 The inscription on the triumphal arch at Jerash, which was erected on 
the occasion of Hadrian’s visit there, is dated to the fourteenth tribunicia 
potestas and the 1g2nd year of the era of Jerash (=the Pompeian era), 1.e. 
1 October 129-30. See W. F. Stinespring, “The Inscription of the Triumphal 
Arch at Jerash’, BASOR 56 (1934) 15-16; C. H. Kraeling (ed.), Gerasa: 
City of the Decapolis (New Haven: American Schools of Oriental Research, 
1938) 401-2; C. CG. McCown, ‘New Historical Items from Jerash Inscrip- 
tions’, 7POS 16 (1936) 69-78, esp. 75-6; M. I. Rostovtzeff, CRAIBL 1934, 
267.—On the journeys of Hadrian in general see J. Diirr, Die Reisen des 
Kaisars Hadrian (Vienna: G. Gerold, 1881); B. W. Henderson, The Life and 
Principate of the Emperor Hadrian A.D. 76-138 (London: Methuen, 1923) 
128 ff.; B. d’Orgeval, L’empereur Hadrien: oeuvre législative et administrative 
(Paris: Ed. Domat Montchrestien, 1950) 25 ff.; W. F. Stinespring, ‘Hadrian 
in Palestine, 129/130 a.D.’, JAOS 59 (1939) 360-5. 

86 See H. Mattingly and E. A. Sydenham, The Imperial Roman Coinage ; Vol. 
IT Vespasian to Hadrian (London: Spink, 1926) 454 (+890-4); M. Bern- 
hart, Handbuch zur Miinzkunde der rémischen Kaiserzett (Halle a.d.S.: A. 
Riechmann, 1926), Textband, 103, n. 1; H. St J. Hart, ‘Judaea and Rome: 
the Official Commentary’, 77S n.s. 3 (1952) 172-98 (esp. pl. V, 41-4). 

87 See F.-M. Abel, Histoire de la Palestine depuis la conquéte d’Alexandre 
jusqu’a Vinvaston arabe (EBib; Paris: Gabalda) vol. 2 (1952) 74, 79 ff. 

88 See R. MacMullen, ‘Roman Imperial Building in the Provinces’, 
Harvard Studies in Classical Philology 64 (1959) 207-35. 
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ordered the rebuilding of the city as the colonia Aelia Capitolina 
at this time. At any rate, Hadrian was in Egypt by November 
A.D. 130, for he saluted the colossal statue of Memnon at Thebes 
on the 21st of that month.*® Apparently he returned to Syria 
in the spring of A.D. 131 and then proceeded to visit the 
regions of Pontus and the Black Sea.*® He passed the winter of 
131-2 at Athens. The withdrawal to these more distant places 
is probably what Dio Cassius has in mind, when he refers to 
the outbreak of the Second Revolt. 

A different reason, however, is given by the Life of Hadrian 
for the revolt, one which has nothing to do with the attempt to 
rebuild Jerusalem as a Hellenistic city. The biographer of 
Hadrian records it thus: ‘moverunt ea tempestate et Iudaei bel- 
lum, quod vetabantur mutilare genitalia.”44 ‘The emperor 
Domitian had earlier forbidden castration. Dio Cassius records, 
‘He forbade that any person in the Roman Empire should 
thereafter be castrated.’4* This prohibition was repeated by the 
Emperor Nerva.*? But when Hadrian came along, he inter- 
preted the prohibition in such wise that it included circum- 
cision.** The rescript which he issued apropos of it probably 
does not date from the beginning of his reign; it belongs more 
likely to the period just before the Second Revolt, and for that 
reason it is given by the Life as a cause of the revolt.*® Hadrian 


39 Cf. CIG 4737. 

40 See Arrian, Periplus ponti Euxini 1, 1 (ed. R. Hercher, 1885, p. 86). 

41 Vita Hadriani 14, 2 

42 Rom. Hist. 67, 2, 3. See also Sieroniun Domitian 7, 1: ‘Castrari mares 
vetuit’; Eusebius, Chronicon 272F (GCS 47, 190): ‘Domitianus eunuchos. 
fieri prohibuit’. H. Hitzig, ‘Castratio’, PW 3/2 (1889) 1772-3; B. d’Orgeval, 
L’empereur Hadrien, 324. 

43 Dio Cassius, Rom Hist. 68, 2, 4. 

44 See Ulpian, Digesta 48, 8, 4: ‘Divus Hadrianus rescripsit: constitutum 
quidem est, ne spadones fierent, eos autem, qui hoc crimine arguerentur, 
Corneliae legis poena teneri. . . .” The lex Cornelia de sicariis et veneficis pun- 
ished murder with death. This was applied to the physician who performed 
the castration; the eunuch was punished with exile and loss of property. 

45 This is accepted as a cause of the revolt by E. Schiirer, G7V; M. Noth, 
The History of Israel (2nd English ed.; New York: Harper, 1960) 451-2; 
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made both castration and circumcision a crime punishable by 
death, by subsuming it under the existing lex Cornelia de sicariis 
et veneficts. Such a law naturally touched a major tenet of the 
religion of the Jews and it is not improbable that it contributed 
to their rebellion against Roman domination. 

The widening of the prohibition of castration to include cir- 
cumcision, however, was not specifically directed against the 
Jews. There is no evidence that Hadrian so intended it. On the 
contrary, when under Antoninus Pius permission was given to 
the Jews to circumcise their children again, the prohibition still 
was in effect for the non-Jewish peoples.**® Consequently, it 
appears that the prohibition of circumcision was a general one, 
but affected an important Jewish religious rite—a rite for which 
the Jews were as prompt to rebel as for the building of a shrine 
of Jupiter on the site of Yahweh’s temple in Jerusalem. 

The prevailing opinion among modern historians of the 
period is to accept both the cause given by Dio Cassius and that 
supplied by the Life of Hadrian, since they are not conflicting 
reasons and both may have been the prime factors in the up- 
rising. Whether there were other subordinate reasons we do not 
know for certain.*’ 


H. Hitzig, ‘Circumcisio’, PW 3/2 (1899) 2570-1. But it is questioned by 
H. Bietenhard, Jud 4 (1948) 92-4. 

46 See Modestinus, Digesta 48, 8, 11: ‘Circumcidere Iudaeis filios suos 
tantum rescripto divi Pii permittitur; in non eiusdem religionis qui hoc 
fecerit, castrantis poena irrogatur.’ See E. Schiirer, G7V 1, 677; E. M. 
Smallwood, ‘The Legislation of Hadrian and Antoninus Pius against Cir- 
cumcision’, Latomus 18 (1959) 334-47. 

47S. Perowne (Hadrian [London: Hodder and Stoughton, 1960] 149-50) 
summarizes thus the grievances which the Jews could have had against 
Hadrian by the year 130: ‘First, he had declared himself the successor to 
Antiochus Epiphanes. He had finished Antiochus’ own temple in Athens. 
Secondly, like Antiochus, he had adopted, or allowed others to adopt in 
addressing him, the style of god, of Zeus Olympios. Thirdly, he had per- 
mitted this style to appear on coins which circulated among Jewish com- 
munities. Fourthly, he had prohibited circumcision, which for the Jews was 
the very seal of their being and faith. Fifthly, he was on his way to patronize 
and caress the Greeks of Alexandria, who had shewn themselves the most 
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It should be noted, however, that Pausanias and Chrysostom 
were content to ascribe the Second Revolt merely to the general 
disobedience and the revolutionary tendency of the Jews, who 
were hankering after the restoration of their ancient political 
state.*® But this is a description rather of the general background 
of the period under Roman domination, especially since the 
destruction of Jerusalem in A.D. 70. After Titus left the town in 
ruins and a garrison of the Legio X Fretensis was stationed there 
to maintain Roman military control, the lot of the Jews in the 
empire was not easy. Under Vespasian the procuratorial 
province of Judaea was administered as an imperial province 
with the official name Judaea. It was not a part of the provincia 
Syriae, but depended directly on the emperor and thus had the 
appearance of independence, at least of the neighbouring 
Roman administration in Syria. Judaea was governed by a 
legatus who resided at Caesarea Maritima. Roman colonists 
were settled in Flavia Neapolis (modern Nablus) and 800 
veterans were given property in Emmaus. In Jerusalem itself 
some of the old inhabitants, both Jews and the Christians, who 
had returned from Pella, lived side by side with the Romans. 
In fact, in recent times it has become clear that more Jews 
actually lived in Jerusalem between the two revolts than we 
normally imagine, as ossuaries and other burials of the period 
attest. Vespasian had claimed the whole of the land of Judaea 
as his private property and tenant-farmers worked the land for 
him. The Jewish community, accustomed to pay a didrachm or 
half-shekel as a tax for the temple of Yahweh, now had to 
contribute the same to the fiscus tudaicus which eventually bene- 


ardent enemies of the Jews. Sixthly, he had gone out of his way to honour 
the very man who had captured Jerusalem, almost two centuries before, 
and had violated the Holy of Holies [i.e., Pompey]. Seventhly, and finally, 
he had given orders for the obliteration of Jerusalem, for the construction 
on the site of a Roman colony, called by his own name, and containing, on 
the very site of the ancient Temple, a shrine where he himself should be 
venerated.’ 

*8 Pausanias, Periegesis 1, 5, 5; Chrysostom, Adv. Fudaeos 5, 11; PG 48, goo. 
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fited the Roman temple of Jupiter Capitolinus. The temple cult 
was no more and with it passed away the influence of the 
Jerusalem Sanhedrin headed by the high priest. Religious 
emphasis among the Jews shifted to certain forms of synagogue 
worship and to the study of the Torah to ensure its careful 
observance (especially according to the traditions of the 
Pharisees and the Rabbis). The council of 72 Elders (or Rabbis) 
in Jamnia (Yabneh), under the leadership of R. Johanan ben 
Zakkai and later under R. Gamaliel II, took over the rule of 
the Jewish community in Palestine. It enjoyed a certain 
autonomy even though the land was still dominated by the 
Romans, who normally did not interfere with the workings of 
the council. It is often said to have fixed the calendar and the 
canon of the Scriptures*® and functioned as a court of law. But 
both in Palestine and in the diaspora there was always the 
yearning for the ‘restoration of Israel’, a yearning fed by the 
recollection of what had taken place after the destruction of 
Jerusalem in 586 B.c. When Trajan (a.p. 98-117) was occupied 
with the threat of the Parthians, revolts of the Jews occurred in 
Cyrene, Egypt, Cyprus and in Mesopotamia (toward the end 
of his reign, c. 115-16).°° These revolts were in part fired by the 
messianic expectations current among the Jews of the time. The 
general who finally put down the Mesopotamian revolt was the 
Romanized Moor, Lusius Quietus, who was subsequently re- 
warded with the governorship of Palestine.5t We know little 


49 But cf. J. P. Lewis, ‘What Do We Mean by Jabneh?’, BR 32 (1964) 
125-32. 

50 See Dio Cassius, Rom. Hist. 68, 32, 1-3 (which ascribes much blood- 
shed and gruesome, atrocities to the Jews in Cyrene, Egypt and Cyprus). 
Similarly Eusebius, Eccl. Hist. 4, 2, 1-5 (who mentions the revolts in Alex- 
andria, the rest of Egypt, Cyrene and Mesopotamia in the 18th regnal year 
of Trajan). Cf. V. A. Tcherikover and A. Fuks, Corpus papyrorum tudaicarum 
(Cambridge, Mass: Harvard Univ. Press) vol. 1 (1957) 85-93; H. Bieten- 
hard, Jud 4 (1948) 66-7. 

51 Dio Cassius, Rom. Hist. 68, 32, 5; Eusebius, Chronicon in Armenian 
translation by J. Karst, GCS 20, 219.—The Seder ‘Olam Rabbah 30 (ed. B. 
Ratner, 146) speaks of a ‘war of Quietus’, but historians are reluctant to 
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about the conditions of Palestine between the two revolts, but 
the fact that Lusius Quietus was sent there as governor would 
indicate that elements of unrest were present there too. It is to 
this general background of unrest among the Jews, both in the 
diaspora and in the motherland, that the statements of Pau- 
sanias and Chrysostom are best related. Given such hopes of a 
liberating messiah to come and such hankering after the free- 
dom of old, the two causes of the Second Revolt as stated by Dio 
Cassius and the Life of Hadrian become readily intelligible. 


THE DATES OF THE REVOLT 


The dates normally given for the Second Revolt are a.p. 132-5. 
The beginning of the revolt is usually reckoned according to the 
notice of Dio Cassius, that the Jews ‘openly revolted’, when 
Hadrian withdrew from their vicinity to more distant regions, 
as we have seen. These dates have been preferred by modern 
historians to those supplied by Epiphanius and the Chronicon 
Paschale. The former gives the forty-seventh year after the des- 
truction of Jerusalem as the date of Hadrian’s visit to Jerusalem 
and the building of Aelia Capitolina, which occasioned the re- 
volt.°? This, however, cannot be correct, for it would equal A.D. 
117, the very year of Hadrian’s accession to the imperial throne. 
The Chronicon Paschale also gives a misleading date, in associating 
the building of Aelia Capitolina with the third year of the 
224th Olympiad, in the consulship of Aelius Hadrianus Augus- 
tus and Rusticius.** This would be the year a.D. 119. Although 
we cannot date precisely the year in which Hadrian began the 


take this expression in a strict sense; moreover, the text may not be sound. 
See H. Bietenhard, 7Fud 4 (1948) 70-7. 

52 Epiphanius, De mensuris et ponderibus 14; PG 43, 259-61. 

53 PG 92, 613; ed. Dindorf, I, 474. For a modern, but isolated, attempt to 
defend these dates see W. D. Gray, “The Founding of Aelia Capitolina and 
the Chronology of the Jewish War under Hadrian’, AFSL 39 (1922-23) 248— 
56. See also M. Auerbach, Zur politischen Geschichte der Fuden unter Kaiser 
Hadrian (Berlin, 1924) 325. 
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rebuilding of Jerusalem, it seems to have been before the 
Second Revolt, and most probably in the year a.D. 130. Dio 
Cassius’ report implies that some time passed before the Jews 
openly rebelled. Hence the year is usually given as A.D. 132. 

New light has been shed on the question by the dates given in 
one of the documents from a Murabba‘at cave. Mur 24 is an 
abstract of title-deeds written on a papyrus by a deputy of Bar 
Cochba, in whose name various farm-lands were rented out in 
return for crops to be paid into the ‘treasury’ of the Prince of 
Israel. It belongs to a genre called in Greek diastroma and already 
known from the papyri found at Oxyrhynchus in Egypt.** In 
each case a record is made of the date, the competent authority, 
the names of the lessees, the fact of the rental, the duration of it, 
and the terms (stating the exact amount of wheat which is to be 
paid yearly to the ‘treasury’); finally the signatures are ap- 
pended. In Mur 24 there are eleven fragmentary texts of this 
sort, the wording of which offers at times slight variants. The 
item of interest to our discussion here is found in texts B and E 
of this document; it is the synchronism of dates which is given. 
We supply the text of one of the deeds in order to comment on 
it and explain the synchronism.*5 


Mur 24 E (DFD 2, 131) 


[b°sryn I§|bt Snt St[_ym] lg’lt®® = =[The 20th of She]bat, the 
2[nd] year of the 
Redemption of 


54 Oxy P 274 (dated a.p. 89-97); see B. P. Grenfell and A. S. Hunt, The 
Oxyrhynchus Papyri, Edited with Translations and Notes (London: Egypt Ex- 
ploration Fund, 1899) 2, 259-62. 

55 The lacunae in the text are restored with certainty due to the very 
similar wording of these parts in the other fragmentary texts, which fortun- 
ately do not have the lacunae always in the identical spot. 

56 Jolt ysr’l: Milik rightly understands this expression as a synonym for 
lhrwt yrwslm, adducing as evidence the interchange of these expressions in 
different dates or years on coins (see A. Reifenberg, Ancient Jewish Coins”, 60 
[ +4163, lg’lt ysr’l, 170-2, 189-95]) and in the new documents (Mur 23 and 
24). There is no reason to regard /g’/t ySr’l as the more messianic title given 
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Ly]s77l ‘l_yd Sm‘wn bn k[ws|b’? —- [I]srael by Simon ben 
nsy’ K[osi]bah, the Prince of 
[ys]7°l bmhnh sywsb bhrwdys®” — [Is]rael, in the camp which 
is situated at Herodium. 
[_y]hwdh bn rb’ ’mr lhl bn grys®® ~~ [Ye]hudah ben Rabba’ 
declared to Hillel ben 


Garis: 
5 “ny mrswny [hl krt®® hmk®° ‘I, of my own free will, 
hywm ’t have [ren]ted from you 
today 


h‘pr®) Shw’ § ly bh<k>rty b’yr the farm-land, which is 
mine by my tenancy in 
‘Ir- 


to the revolt and /hrwt yrwslm as the more political one, as suggested by B. 
Kanael, ‘The Historical Background of the Coins “‘Year Four . . . of the 
Redemption of Zion”’’, BASOR 129 (1953) 20. For two hybrid coins in A. 
Reifenberg, Ancient Jewish Coins®, +:1'71-2, bear on the obverse snt “ht Ig’lt 
ysr (‘year one of the Redemption of Isr<ael>’) and on the reverse § b lhr_ysr’l 
(‘yr 2 of the Freed<om> of Israel’). 

57 bmhnh sywsb bhrwdys: Milik’s translation links these words with the 
preceding nsy’ ySr’l, ‘Prince d’Israél en campagne, qui réside 4 Hérodium’. 
He interprets the expression to mean that Bar Cochba had his headquarters 
at Herodium. However, Y. Yadin (“Were the Headquarters of Bar Cochba 
at Herodium?’, Ha-’Ares, 10 March 1961, 10; see also JE 11 [1961] 51) 
has shown that the Hebrew need not mean that; the sense is rather that the 
contract was made in the camp at Herodium. This interpretation is con- 
firmed by other documents found in the Wadi Habra cave in 1960, which 
make it unlikely that the headquarters of Bar Cochba were on Herodium. 
See further discussion below, pp. 335-7. Cf. Mur 18:2, where the place in 
which the text is written seems to be named; likewise Mur 19:1, 123 115:2. 

58 hi] bn grys: The same individual is mentioned in other deeds (Mur 24 B 
6, C 5, [F 4-5], [H 3], J 3), and is probably the administrator in charge of 
the lands in the village of ‘Ir-Naha8, near Eleutheropolis, the modern Deir 
Nabhas, about a mile and a half ENE of Beit Jibrin. 

59 hkrt: The verb hkr means to ‘contract, farm’, especially to ‘give or take 
in rent on a fixed rental payable in kind’ (Jastrow, 463). The details of the 
text bear out this meaning. 

60 hmk: Defective spelling of the Mishnaic Hebrew hymk (hémekd), an 
alternate form of mmk, ‘from you’. See M. H. Segal,.A Grammar of Mishnatc 
Hebrew (Oxford: Clarendon, 1958) 144. 

61 A‘pr: Normally this word means ‘loose earth’ (whence a number of 
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nh§ shkrt msm‘wn nsy’ ysr’l Naha§ (and) which I have 
rented from Simon, the 
Prince of Israel. 
182 “hr hlz hkrty hmk mn hywm ‘This land I have rented 
from you from today 
‘d swp ‘rb hsmth Shm Snym until the end of the eve of 
Remission, which is (in) 
complete years, 
10 Slmwt Sny [m]ksh®? hms thkyr _ [fi]scal years, five. (This is) 
the rent 
[A]? mwdd* lk b[hr|wdys hntyn [which I sha]ll pay to you 
at [Her]odium: wheat 
[ypwt wngywt] Slw[st kwr]yn [of good quality and pure], 


witk thr[ee ko]rs and a letek, 
[m‘srt m‘srt| tlh [tithed . . . having tithed] 
these 


[Sth’ Swal ‘l gg h’wsr]® w[g]ym [which you will pay into the 
treasury]. (This 
document is) valid, 


figurative meanings are derived); but here it equals ‘a piece of farmland’. 

62 ¢: This form, which is found often in these documents (Mur 221 2; 24 
A 8, B 18, C16, D 11, E8, 10, 13; 36 i-ii 35; 43 3,53 44 6, 7, 8, 9; 46 3, 5), 
is related by Milik to the Punic ¢, a form of the signum accusativi (See Z. 
Harris, A Grammar of the Phoenician Language [American Oriental Series 8; 
New Haven: American Oriental Society, 1936] 76; J. Friedrich, Phénizisch- 
Punische Grammatik [Analecta Orientalia 32; Rome: Pontifical Biblical 
Institute, 1951] £255). 

63 kny mksh: Lit. ‘years of the toll’, from the root mks, ‘to pay a toll 
on’ (Jastrow, 783). See now the important study of J. R. Donahue, “Tax 
Collectors and Sinners’, CBQ 33 (1971). 

64 ¥h? mwdd: The relative pronoun s precedes the 1st sg. impf. qal of hyh in 
an apocopated form; see M. H. Segal, op. cit., 95. The 2 sg. is restored in 
1:14. The rood madd, ‘to measure’, is often used for measuring off a tithe; 
compare Sq/ in 1:14. 

65 <] gg h’wsr: Lit. ‘on the roof of the treasury’. Milik explains the ex- 
pression by the shape of public granaries in the ancient East, especially in 
Egypt, which were great round silos with an opening on top through which 
the grain was poured. ANEP +90. 
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15, [‘ly l‘mt kkh®® ] (therefore, against me].’ 
[ vhwwdh bn rb’ ‘I npsh ktb] [Yehudah ben Rabba’, for 
himself. There wrote 
(this) | 


[pluny bn *lmwny mn m’mrh®"| [at his dictation X ben Z]. 


There are several important items in this text which shed new 
light on the affairs of second-century Palestine. For the moment 
we are only interested in those which help to fix the date of the 
Second Revolt more precisely. These are, first of all, the date of 
the document itself, ‘the 20th of Shebat, the 2nd year of the 
Redemption of Israel’; secondly, the reference to the ‘end of the 
eve of Remission’, and lastly the indication that the contract 
would last up to that time, a period of ‘five complete years’. The 
‘remission’ (5°mittah) referred to is the observance of the regula- 
tion of Ex 23: 10-11, according to which the land is to lie fallow 
every seventh year.®® The contract is thus made to be valid up 
_ to the end of the sixth year of the current seven-year or Sab- 
batical cycle. Until that time there are five complete years, i.e. 
years when the rental on the harvest derived from the land must 
be paid. This means, therefore, that the 20th of Shebat of the 
second year of the Redemption of Israel falls in the second year 
of the Sabbatical cycle. Since Shebat corresponds roughly to 
January-February, the 20th of this month would equal the 
early part of February in our calendar. 

Now Rabbinical tradition has recorded that the temple was 


~IA YV 


destroyed by Titus during mésa’é s*bi‘it,°® which means the year 


86 ‘mt kkh: Lit. ‘in accordance with thus’; =‘l kk of the OT. 

87 mn m’mrh: ‘At his dictation’, the form of the suffix being an Aramaism, 
as in npsh (1:16). Milik understood this. expression to refer to a command 
given by Bar Cochba to a deputy; but Y. Yadin (IHF 12 [1962] 253-4), on 
the basis of similar texts in newer documents, has shown that the con- 
cluding formula records the name of the town clerk who acted as scribe. 

68 Tt may also refer to Dt 15:1 ff., which ordains that every seventh year 
a creditor’s claims are to be remitted; smth, the noun, is found explicitly in 
this connection. Cf. Mur 18:7. 

69 Seder ‘Olam Rabbah 30 (ed. B. Ratner, 147); cf. Bab. Talmud, ‘Arakhin 
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after the Sabbath-year. Hence, the year itself was a.D. 68-9, 
beginning with the month of Ti8ri.’° The subsequent Sabbath- 
years fell on 75-6, 82-3, 89-90, 96-7, 103-4, 110-11, 117-18, 
124-5, 131-2." The year 132-3 was, then, the first year of the 
new cycle and 133-4 its second year. Therefore, the document 
was written at the beginning of February of the year 134. This 
date is indicated as corresponding with the second year of the 
‘Redemption of Israel’. We have unfortunately no certitude as 
to what month was used as the beginning of the year in this 
reckoning. Milik has suggested Tigri.”? In that case, there would 


11b (ed. Soncino Press, 33, 65); Ta‘anith 29a (ed. Goldschmidt, 3, 520). 
Milik (DJD 2, 125) says that Josephus mentions this year as a Sabbath year, 
but gives no references. 


70 Mishnah, Ros has‘anah 1, 1; “There are four ““New Year” days: on the 
1st of Nisan is the New Year for kings and feasts; on the 1st of Elul is the 
New Year for the Tithe of Cattle . . .; on the 1st of Tishri is the New Year 
for [the reckoning of] the years [of foreign kings], of the Years of Release 
and Jubilee years, for the planting [of trees] and for vegetables; and the 1st 
of Shebat is the New Year for [fruit-] trees...’ (tr. H. Danby, The Mishnah 
{[London: Oxford, 1954] 188). Josephus (Ant. 1, +481) also mentions an 
autumn New Year for ‘selling, buying and other ordinary affairs’ (i.e. the 
making and dating of contracts). Cf. J. Jeremias, <NW 27 (1928) 08. 


71 Milik (DJD 2, 125) says: ‘L’année sabbatique la plus proche de la fin 
de la Révolte, 135 ap J.-C. (date assurée par les sources romaines), est donc 
130/1 et la deuxiéme année du cycle suivant correspond 4 132/3.’-The same 
miscalculation has been noted by S. Zeitlin, “The Fiction of the Bar Kokba 
Letters’, JQR 51 (1960-61) 265-74, esp. 267. See also M. R. Lehmann, 
RQ 4 (1963-64) 56 for further arguments that corroborate my dating. Cf. 
also L. Kadman, The Coins of Aelia Capitolina (Corpus Nummorum Palaes- 
tinensium 1;. Jerusalem: Universitas, 1956) 17, who shows that a Bar 
Cochba coin overstruck on a coin from Gaza with the double date of the 

third year of the visit of Hadrian and the 1g92nd year of the Era of Gaza 
_ (=A.D. 131-2) gives this year as the terminus post quem for the outbreak of the 
revolt. See further E. Koffmahn, ‘Zur Datierung der aramaisch/hebraischen 
Verkunden von Murabba‘at’, WZKM 59-60 (1963-64) 119-36. 


72 Milik is, however, aware of a complication here, when he writes,‘ On 
se rappellera cependant que le Nouvel An d’automne ne valait que pour la 
datation des contrats. I] reste 4 étudier si cette ére telle qu’elle est attestée 
par les monnaies ne doit pas plut6t commencer au 1 Nisan, et s’il s’agit du 
1 Nisan de 131 ou de 192’ (DJD 2, 67); cf. BTS 33 (1960) 16. The year is 
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be a perfect agreement of the beginning of the Sabbatical cycle 
with that of the new era of the Redemption of Israel. In such a 
case, the revolt began on, or at least was officially reckoned 
from, 1 TiSri A.D. 132. This reckoning, however, does not agree 
with that proposed by Milik, viz. 1 Ti8ri a.p. 131, for he main- 
tains that we must correct the normally accepted date. I have, 
however, used the same presuppositions as he has in my reckon- 
ing, and it seems to me that his calculation is off by one year. 
Reckoning the Sabbath-years from 68-9 one does not arrive at 
130-1. 

Rabbinical tradition has preserved the notice that Bar 
Cochba’s revolt lasted for three and a half years (mlkwt bn 
kwzyb’ sls nym wmhsh).** This has often been suspected, because 
the same tradition ascribes three and a half years to Vespasian’s 
and Titus’ siege of Jerusalem, and also because it is reminiscent 
of the apocalyptic passages in Dn 7:25 and 9:27, which are 
thought to have been operative in the creation of this tradition. 
However, one of the new texts from Murabba‘at is dated in the 
‘third year of the freedom of Jerusalem’ (Mur 25 11) and two 
Aramaic contracts from the cave in the Wadi Seiyal are re- 
ported to be dated in the ‘third year of the liberation of Israel’ 
(see above). Finally, and best of all, there is Mur 30:8, which 
contains the date the ‘gist of Tisri of the fourth year of the 
Redemption of Israel’. This puts an end to a puzzling problem 
about the duration of the revolt as posed by the coins of the 
period. Coins had been found dated Snt ’ht /g’lt_ysr’l (‘the first 
year of the Redemption of Israel’) or £ 5 lhr ysr’l (‘the second 
year of the Freedom of Israel’).”* But none were dated after that — 


certainly A.D. 132, but no evidence so far has settled the month, Nisan or 
Tisri. 

78 Seder ‘Olam Rabbah 30 (ed. B. Ratner, 146); cf. Jerome, Comm. in 
Danielem 9; PL 25, 577-8. The Midrash, Echa Rabbah 2, 2, 4 (ed. S. Buber, 
101), attributes three and a half years to the siege of Beth-Ter alone; this is 
impossible. 

74 A. Reifenberg, Ancient Jewish Coins*, +189, 197; see also p. 35. 
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year. Reifenberg’s solution was to maintain that those which 
simply bore lhrwt yrwslm without a date were minted in the 
third year of the revolt, but after Jerusalem had again fallen 
into the hands of the Romans. It is now certain that the revolt 
lasted into the beginning of the fourth year at least, and so the 
Rabbinical tradition about three and a half years is not far off. 

However, according to our calculation the 21st of TiSri of 
the fourth year of the Redemption of Israel would equal 
October A.D. 135 (according to Miulik it is the year 134). 
Eusebius (£ccl. Hist. 4, 6, 3) mentions that the war ‘reached its 
height in the eighteenth year of the reign of Hadrian in Beth- 
thera, which was a strong citadel not very far from Jerusalem; 
the siege lasted a long time before the rebels were driven to 
final destruction by famine and thirst’. The eighteenth regnal 
year of Hadrian is normally reckoned as 11 August 134~-5.”° If 
our reckoning of the beginning of the era of the ‘Redemption of 
Israel’ is correct, and Mur 30 is to be dated to the 21st of Tisri 
A.D. 135, then Eusebius’ statement just quoted must be taken 
more seriously and exactly than it normally is. For it is usual to 
regard it as meaning that the revolt came to an end in Hadrian’s 
eighteenth year.”® However, what Eusebius actually says is that 
the war came to a head or a climax in Hadrian’s eighteenth year 
(akmasantos de tou polemou etous oktokaidekatou tes hégemonias kata 
Béththéra . . . tés te exdthen poltorkias chroniou genomenés) and that the 
siege lasted a long time. The Armenian text of Eusebius’ 
Chronicon, moreover, lists that the Jewish war came to an end in 
Hadrian’s nineteenth year.”” 

Further corroboration of this is derived from another source. 
As a result of the final defeat of the Jewish rebels and the con- 


78 See Vita Hadriani 4, 7, where it is recorded that Hadrian’s regnal year 
is to be reckoned from 11 August. 

78 So E. Schiirer, G7V 1, 695 (Engl. tr. 310) and many others. 

7 Karst’s German translation for the 19th year (GCS 20, 221): ‘Der 
juidische Krieg, der im Palastinerlande war, endigte, indem tibel herge- 
nommen die Juden kaum der Vernichtung entgingen.’ Cf. H. Strathmann, 
PFB 23 (1927) 100, 111 n. 2. 
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clusion of the ‘Jewish war’ Hadrian was acclaimed imperator for 
the second time. For a long time the title Jmp. IJ was not found 
with certainty in any inscription before a.p. 136. But it is now 
known that the second acclamation occurred toward the end of 
Hadrian’s nineteenth tribunicia potestas.7® The twentieth began 
on 10 December A.D. 135, and the earliest occurrence of Imp. IJ 1s 
thus dated before that, between April and December 135. But 
if the revolt had already begun its fourth year by the a2ist of 
Tisri (=October) 135, it is hardly likely that Hadrian’s troops 
had as yet put an end to it. So his second acclamation as zm- 
perator must have occurred between October and 10 December 
A.D. 135. Chis still leaves open the question whether the year is 
to be reckoned from 1 Nisan of 1 Ti8ri. But it confirms the data 
advanced above for the termination of the revolt in the year 
A.D. 135. 

Rabbinical tradition has, however, recorded that Beth-Ter 


78 The evidence is complicated. Several inscriptions are known from the 
year A.D. 134-5 without any mention of Hadrian’s second acclamation. ‘The 
latest of these are CIL 3, +XXXV (dated 15 Sept. 134; cf. CIL 16, +79); 
CIL 16, +82 (dated 14 Apr. 135). Earlier ones of the same year are: CIL 3, 
+ XXXIV; 6, +973; 9, +4359; 10, +7855. On the other hand, it is 
clearly found in several inscriptions dated to the trib. pot. XX (i.e. after 10 
December 135): CIL 6, +:976, 975; Papyri Osloenses (ed. S. Eitrem and. 
L. Amundsen) 3, +78 (dated before 31 May 136); R. Cagnat, Inscriptiones 
graecae ad res romanas pertinentes, 3, +¢896; and probably also in CJL 14, 
444.235 (where [trib. pot. X]X is restored and the date is 14, 19, 24 or 29 
Dec. 135). This would give a date between April and 10 December 135. 
However, the second acclamation occurs in an inscription which is dated in 
the trib. pot. XVIII, hence before 10 December 135. See CIG 12 Suppl. 
(1939), +239; W. Peek, Archaiologiké Ephémeris 1931, 113, +¢9; C. Seltman, 
‘Appendix’, Hesperia 17 (1958) 85; F. M. Heichelheim, ‘New Light on the 
End of Bar Kokba’s War’, JQR 34 (1943-44) 61-3. It may also occur in an 
undated fragmentary inscription whose restoration is not certain (CIL 2, 
+478); see also CIL 6, ++974. Since the date of the ‘a1st of Ti8ri of the 
fourth year of the Redemption of Israel’ is found in Mur 30:8, the interval 
in which the second acclamation took place thus becomes October to 10 
December 135. However, it should be noted that there are a few inscrip- 
tions of the year 136 which do not mention Jmp. II (CIL 14, +2088; 3, 
+749), and that S. Perowne (Hadrian, 165) reckons the fall of Beth-Ter in 
A.D. 136. Cf. B. W. Henderson, Life and Principate, 218, n. 4. 
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fell on the gth of Ab (July). But this date probably represents a 
conflation of the celebration of three fast-days rather than the 
recollection of an actual historical date: one fast-day com- 
memorated the three great Jewish defeats. As the Mishnah puts 
it, ‘Five things befell our fathers on the 17th of Tammuz and 
five on the oth of Ab. . . . On the oth of Ab it was decreed 
against our fathers that they should not enter into the Land [of 
Israel; Nm 14:29 ff.], and the Temple was destroyed the first 
and the second time, and Beth-Tor [=Beth-Ter] was captured 
and the City was ploughed up.’”® 


THE PERIOD OF THE REVOLT ITSELF 

The information about the course of the revolt is meagre in- 
deed. From what there is it seems that Jerusalem was wrested 
once again from the control of the Romans. This is certainly 
implied in the coins which were minted with the inscription 
lhrwt yrwslm, ‘Of the Liberation of Jerusalem’. It is not im- 
probable that the cult of Yahweh on the site of the old temple 
was resumed, and that this was commemorated by the coins 
struck with the title */‘zr hkwhn, ‘Eleazar, the Priest’. That an 
attempt was made by the Jews to rebuild the temple itself at 
this time would not surprise us, although there is no definite 
information regarding this point.®° 


79 Ta‘anith 4,6 (tr. H. Danby, 200). Josephus (7W 6, #250) also knows 
of the tradition which assigns the double destruction of Jerusalem to the 
same day of the month: ‘But now in the revolution of the years had arrived 
the fated day, the tenth of the month Lous, the day on which of old it had 
been burnt by the king of Babylon.’ H. St J. Thackeray’s comment: “This 
is in accordance with Jer. li. 12 f., where the burning of the temple by 
Nebuzaradan, captain of Nebuchadrezzar’s guard, is stated to have oc- 
curred on the roth day of the 5th month (Heb. Ab=Lous in the Syrian 
calendar). In 2 Kings xxv. 8, on the other hand, the day is given as the 7th 
of Ab; while, in Jewish tradition, the anniversary of the double burning has 
always been kept on the gth Ab. A fictitious symmetry between correspond- 
ing events in the two sieges has probably been at work’ (Loeb Classical 
Library, 3, 448-9). 

80 See S. Yeivin, Milhemet Bar Kékbé, 78 f. Possibly the obscure reference 
in the Epistle of Barnabas (16, 1-7) should be considered in this connection; 
see note 34 above and H. Bietenhard, Jud 4 (1948) 95 ff. 
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Did Bar Cochba attempt to reinforce Jerusalem at this time? 
The archaeologists who have studied the problem of the “Third 
Wall’ of Jerusalem of which Josephus speaks (JW 5, +147) 
have not always been of one mind regarding it. The line of an 
ancient wall which has been traced roughly from the old 
Russian colony, past the front of the American Consulate, to the 
American School of Oriental Research, was regarded by E. 
Robinson and more recently by E. L. Sukenik and L. A. Mayer 
as the third north wall of the city of which Josephus speaks.* 
However, H. Vincent maintained still more recently that the 
Third Wall built in the time of Herod Agrippa I coincided 
roughly with the line of the present-day north wall of the Old 
City. Vincent’s view has been supported by British excavations 
at the Damascus Gate.®* For him the ancient wall which lies 
considerably to the north of it is nothing more than remnants of 
the rampart set up as an outer defence of the city under Bar 
Cochba. It is the ‘wall of Bar Cochba’. But W. F. Albright is 
inclined to follow the view of Sukenik and Mayer. This is a 
knotty problem in which the experts do not agree themselves; 
it must await further excavation and investigation for a solution. 
But it deserves mention here for the possible connection it may 
have with the Second Revolt. 

It 1s difficult to understand how Dio Cassius (Rom. Hist. 69, 
13, 1) could write, ‘At first the Romans took no account of 


81 The Third Wall of jerusalem: An Account of Excavations (Jerusalem: 
Hebrew University Press, 1930). Albright, AP 158, favours this view. He 
reaffirms it in BASOR 183 (1966) 26, n. 21. Cf. W. Ross, ‘The Four North 
Walls of Jerusalem’, PEQ 1942, 69-81. 

82 H. Vincent and M.-A. Stéve, Férusalem de l’ Ancien Testament: Recherches 
d’archéologie et d’histoire (Paris: Gabalda, 1954) vol. 1, 146-74. For more 
recent discussions of this problem, see K. M. Kenyon, ‘Excavations in 
Jerusalem, 1965’, PEQ 98 (1966) 73-88; Jerusalem: Excavating 3000 Years of 
History (New York: McGraw-Hill, 1967) 162 and plate 86; E. W. Hamrick, 
‘New Excavations at Sukenik’s Third Wall’, BASOR 183 (1966) 19-26; 
‘Further Notes on the “Third Wall’’’, BASOR 192 (1968) 21-5; R. P. S. 
Hubbard, “The Topography of Ancient Jerusalem’, PEQ 98 (1966) 130-54; 
M. Avi-Yonah, “The Third and Second Walls of Jerusalem’, JE7 18 (1968) 
g8—125. 
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them [the Jewish insurgents]. Soon, however, all Judaea had 
been stirred up, and the Jews everywhere were showing signs of 
disturbance, were gathering together, and giving evidence of 
great hostility to the Romans, partly by secret and partly by 
overt acts.’ This statement, however, is a brief summary of the 
whole revolt, and perhaps the liberation of Jerusalem itself was 
at first regarded as a minor, local skirmish by the Romans. Yet 
it was a local skirmish which apparently spread rapidly to all 
parts of Judaea. 

Once Jerusalem had been liberated and Israel redeemed, the 
Prince of Israel had to organize the land for the continuation of 
the revolt. The administrative machinery and the division of the 
land into toparchies which had been set up by the Romans were 
apparently retained by Bar Cochba. He controlled the land of 
Judaea, especially the fertile Shephelah, and from the new 
documents we learn additional names of villages and districts 
under his control. In addition to Jerusalem, which name 1s 
probably to be read in Mur 29:9, 11; 30:8 (see DJD 2, 205), the 
following places came under his administration directly or in- 
directly: Herodium (Mur 24 B4, C4, E3, 14), Teqoa‘ (Mur 47: 
6; Hev 1 and 14), ‘En-gedi (Mur 46:4; Hev 12), Qiryat ‘Ara- 
bayah (Hev 15), ‘Ir-Nahas (Mur 24 B8, G7-8, E6—7), Beth MaSiko 
(Mur 42:1, 4), M’sad H*sidin (identified by Milik with Khirbet 
Qumran, Mur 45:6) and Kepar Bis, Kepar Sahalim, Kepar 
Dikrin (the three villages mentioned in Rabbinical writings as 
destroyed by the Romans [Fcha Rabbah 53b; Ta‘anith 4, 69a; 
Gittin 4, 6, 3]). Y. Yadin conjectures that Bar Cochba also con- 
trolled Masada at this time.®? To this list must be added the 
place of his last stand, Beth-Ter (Eusebius, Eccl. Hist. 4, 6, 3). 

Herodium is mentioned as the centre of a toparchy in Mur 
115:2, 21, a Greek document of remarriage dated a.p. 124. In 
the time of Bar Cochba it probably continued to be the centre 
of the toparchy, for we learn that a camp was situated there 


83 BIES 25 (1961) 63. But cf. his book, Masada: Herod’s Foriress and the 
Kealots’ Last Stand (London: Weidenfeld and Nicolson, 1966) 207. 
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(Mur 24, E3). Indeed, Milik has suggested on the basis of the 
phrase, sm‘wn bn kwsb’ nsy’ ysr’l bmhnh Sywsb bhrwdys, that Bar 
Cochba as the warlike Messiah had made his headquarters at 
Herodium, and that it was from there that he withdrew to 
Beth-Ter as the Romans closed in about him. As I indicated in 
note 57, the Hebrew need not be so interpreted. Moreover, new 
information from the Wadi Habra texts suggests that it is 
quite unlikely that his headquarters were there. In Hev 12, as 
Y. Yadin has pointed out,*4 Bar Cochba writes to two of his 
officers at ‘En-gedi: 


msm‘wn br kwsb’ [’nsy ‘yngdy From Simon bar Kosiba’ to 
the men of ‘En-gedi, 
lmsbI’ [w]lyhw[n]tn b[r] b‘yn to Masabbala’ [and] to 
Slwm btwb Yehonatan ba[r] Ba‘yan, 
7 greetings! In ease 
?tn ywSbyn *klyn ws[w]tyn mn you are living, eating and 
nksy byt dr[i]nking off the goods 
of the house 
srl wl? d’gyn Vhykn lkwl dbr of Israel, and you care not a 
whit for your brothers. .. . 


This rebuke is addressed to Masabbalah and Yehonatan at 
‘En-gedi. This fact must be coupled with a bit of information 
found in another papyrus, Hev 15, which reads as follows: _ 


Sm‘wn lyhwdh br mnsh lqryt ‘rbyh slht lk try hmryn dy t5lh 
‘mhn (tr!) gbryn lwt yhwnin br b‘yn wlwt msblh dy »‘mrn 
wyslhn lmhnyh lwtk llbyn w’trgyn w’t Slh *hrnyn mlwtk 
wymtwn lk hdsyn w‘rbyn wtqn ythn wslh ythn lmhnyh 

peat ahs hw’ slm 


Simon to Yehudah bar Menasseh at Qiryat ‘Arabayah. I have 
sent to you two asses, with which you will send 


84 Ha’ Ares (10 March 1961) 10; see also BIES 25 (1961) passim. See now 
E. M. Laperrousaz, ‘L’Hérodium, quartier général de Bar Kokhba?’, 


Syria 41 (1964) 347-58. 
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2. (two?) men to Yehonatan bar Ba‘yan and to Masabbalah that 
they may gather and 


3. send to the camp, toward you, palm-branches and citrons. And 
you send other men from your own quarters 

4. and let them bring to you myrtle and willow twigs. Prepare them 
and send them to the camp. 


5... . Farewell. 


From this letter it is obvious that Bar Cochba is sending the 
two asses to ‘Engedi via Qiryat ‘Arabayah. There is no spot be- 
tween Herodium and ‘En-gedi which can be identified with 
this name. Yadin, following Mazar, had identified Qiryat 
‘Arabayah with Bzrat ‘Areva’ d¢Bét-lehem, mentioned in the 
Midrashim in connection with the birthplace of the Messiah, 
the modern village of ’Artas, near the pools of Solomon. If this 
identification is correct, the route which the asses are to take to 
go to ‘En-gedi leads in the opposite direction. In another text 
(Hev 1) Bar Cochba orders the same Masabbalah and Yehona- 
tan bar Ba‘yah (sic) to punish the men of Teqoa‘ (kwl gbr 
tqgw‘y), who were spending time repairing their houses. Teqoa‘ 
apparently pertained to the jurisdiction of the officers stationed 
at ‘En-gedi. Consequently, it would be strange, if Bar Gochba’s 
own headquarters were at Herodium, that he would give such 
orders to the officers of ‘En-gedi, given the relative proximity of 
Teqoa‘ to Herodium itself. It 1s better, then, to regard Hero- 
dium merely as one of the camps under Bar Cochba’s control, 
the administrative centre of a toparchy as in the days of Roman 
domination. His headquarters are better sought either in 
Jerusalem or in Beth-Ter. Sending the letter to Yehudah bar 
Menasseh from one of these spots with the instruction that he 
should send men on to ‘En-gedi is certainly more logical. The 
note was probably delivered to Yehonatan and Masabbalah, 
who kept it in their archives and carried it with the other 
missives of their chief to the cave in the Wadi Habra, when they 
fled there before the advancing Roman soldiers. 

‘En-gedi thus emerges as a source of supplies for the rebel 
chief. ‘The oasis there was cut off from the rest of Judaea by the 
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desert and was rich in produce. There was also a small port 
there for commercial traffic by boat on the Dead Sea. From the 
rebuke addressed by Bar Cochba to Yehonatan and Masab- 
balah it would appear that it was something of a sinecure for 
them, when their lot was compared to that of their ‘brothers’. 
Besides the military, priestly and intellectual leaders of the 
period of the Second Revolt, Simon ben Kosibah, Eleazar (ben 
Azariah?), and the Rabbi Aqiba, we now know of many other 
Jews who were engaged in the uprising, thanks to the new 
documents. Their names are preserved on the skin and papyrus 
documents which they carried with them to the caves of refuge. 
There is no need to retail them all here, but the more important 
ones are the names of the officers under Bar Cochba. In addition 
to Yehonatan bar Ba‘yah (or Ba‘yan) and Masabbalah bar 
Sim‘on® there were YeSua‘ ben Galgulah, who is addressed as 
rwS hmhnyh (Mur 42, 2), and, if Y. Yadin’s conjecture is cor- 
rect,® Sim‘on bar Mattatyah, who is stationed at Masada. Just 
where YeSua‘ ben Galgulah had his camp is not certain. The 
administrators (hprnsyn) of the village of Beth-Masiko address 
him as rws hmhnyh, when they write explaining the sale of a cow 


85 In a Greek letter (Hev 3) they are addressed as Jénathé kai Masabala. 
Y. Yadin, BIES 25 (1961) 57, suggests the vocalization Masabbalah on the 
basis of Josephus (JW 5, +4532), which has masbalos and masambalos. The 
text of Hev 3 has been published by B. Lifshitz, Aegyptus 42 (1962) 240-8. It 
was sent by a certain Soumaios, whom the editor takes to be Simon ben 
Kosibah himself, to lonathé Baianou kat Masabala. As in the Aramaic letter 
(Hev 15) quoted above, he instructs them to send s[te]leou[s] kai kitria, 
‘twigs(?) and citrons’ for the ‘Citron-celebration of the Jews’ (<e>dis 
[k]itrecabolén Ioudaion), i.e., for Succoth or Tabernacles. The most interesting 
feature in it, however, if the Soumaios is really Bar Cochba, is his reason for 
writing in Greek: ‘No[w] (this) has been written in Greek because the 
{de]sire has not be[en] found to w[ri]te in ““Hebrew’’’ (egraphé d[e] helénisti 
dia t[o ho|rman mé euréth[é|nai hebraesti g[ra]psasthai). Either Bar Cochba, the 
Jewish leader of the Second Revolt, or someone very close to him, prefers 
to communicate with his lieutenants in Greek rather than in ‘Hebrew’ 
(=:Aramaic?)! See further my article in CBQ 32 (1970) 513-15. 


86 BIES 25 (1961) 63, apropos of a Wadi Seiyal text not yet published; 
see VI'Sup 4 (1957) 21. 
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by an inhabitant of their village to a certain Joseph ben 
Aristion (Mur 42), but no indication is given where that camp 
is situated. However, two other letters are addressed to him by 
Bar Cochba himself. 


Mur 43 
mimiwn bn kwsbh lys* From Simon ben Kosibah 
bn glelh wl’nsy hkrk®" to YeSua‘ ben Galgulah 

and to the men of the 
fort, 

Slum m‘yd ’ny ‘ly t Smym greetings! I call the heavens 
to witness against me that 

yps[d| mn hglP?’ym shslkm (if) any of the Galileans who 
are with you is mistreated, 

kl ?dm S’ny nin t kblym I shall put irons 

brglkm kmh s“st[_y] on your feet, as I have done 

lbn “plul to ben ‘Aphlul. 

[S]m‘wn b[n kwsbh] ‘I [npsh|®® Simon b[en Kosibah], for 
[himself]. 


87 The reading of this word is doubtful. Milik at first read wil’nsy hbrk, ‘aux 
hommes de ta compagnie’ (RB 60 [1953] 277), a reading which was ac- 
cepted by F. M. Cross, Jr., RB 63 (1956) 47: ‘La premiere lettre du mot est 
siirement heth’. This reading was judged ‘graphically impossible’ by H. L. 
Ginsberg, BASOR 131 (1953) 25, who read instead wl’nsy hkrk, ‘and to the 
men of the fort’. Milik now reads (DJD 2, 160) the first letter as a he and 
the second as a beth, and understands the word as a name of a village men- 
tioned by Jerome as Caphar Barucha and by Epiphanius as Kapar Baricha, 
situated about 3 mi. east of Hebron. According to this latest suggestion of 
Milik, Yesua‘ would be the commander of a camp at Kepar ha-Baruk. But 
since the construction is peculiar (with an article and without k¢par), and 
the reading is not at all certain, it seems preferable not to introduce a 
proper name here. So we retain Ginsberg’s suggestion, hkrk, ‘the fort’. 

88 This restoration, if correct, would mean that Bar Cochba himself has 
written the letter, and it would be a precious autograph. The phrase ‘I npsh 
is certainly found elsewhere in the new texts (normally in contracts, Mur 
18:9; 19:26; 21:21, 23; 24 C 19, D 20; 27:6; 28:11, 12; 29 verso 3 [where 
it is parallel to the Greek cheiri heautou]; 36:6; but also in a letter, Mur 42: 
10). However, Y. Yadin, BIES 25 (1961) 58; JEF 11 (1961) 45; BTS 43 
(1961) 16, suggests that since at least one Bar Cochba letter (Hev 8) was 
signed $m‘wn br yhwdh (a secretary ?), it might also be the case here. Possibly 
we should read the ‘/ [m’mrh], as in Mur 24 C 20 (where Milik has written 
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The second letter (Mur 44) reads as follows :®® 


msm‘wn lysw* bn glewlh [ 


Slum Stslh thw hmst[ 


kwryn btn [1s Ley [ 


*slk bd‘t wttgn lhn [ 


5 mqwm pnwy yhw bw *slk [ 


t Sht hzw ’m yhpsw lbw [ 


whthzg whzg t mqwm [ 
hw’ Slum wpqdty t my [ 
Sytn lk thtyn Sth *hr [ 


10 hsbt ytlwn 


From Simon to Yegua‘ ben 


Galgulah [the head of 
the camp] 

greetings! You should send 
and bring five [ 

kors of wheat [ ]... to 
my house [ 

near you with knowledge 
(?); and you should 
prepare for them | 

a free (?) place. Let them 
be in it near you 

observe] 

the Sabbath. See (to it) 
that they be pleased at 
heart [ 

Take courage and fortify 
[that] place [ 

Farewell! And I have 
ordered the... [ 

who will give you his 
wheat, other [ 

the Sabbath they will take 


up 


[mn] but admits in the note that ‘/ is also possible). 

89 My translation is different from that of Milik, who believes that the 
text of this letter is intact. However, the grammatical difficulties which his 
translation encounters (e.g., the continual shift in person and number) 
make it unlikely that his interpretation is correct. There is not one line which 
joins necessarily with the beginning of the next, and the photo suggests that 
possibly we do not have the full width of the original papyrus letter. Hence 
I have tried to translate the lines only in the most obvious way and leave 
the rest blank except for line 1, where the restored title is derived from Mur 
42:2. Milik’s translation of tsbt (line 6) as ‘pendant le sabbat’ is almost 
certainly wrong; the sign of the accusative ¢ suggests that some verb is 


missing in the preceding line. 
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In general, the new texts from the caves of Murabba‘at, 
Habra, and Seiyal reveal Bar Cochba as an administrator, giv- 
ing orders to subordinates and settling problems which have 
arisen in the land under his control. Like the Roman Emperor 
before him, he is the proprietor of the land. Farms are rented 
out in his name and a yearly rent has to be paid in kind into his 
granaries.®° This appears from the dzastromata in Mur 24, where 
the land is rented from Simon the Prince of Israel (msm‘wn nsy’ 
ysr’l, E-7). The deputy, Hillel ben Garis, acts as an administrator 
of the lands of ‘Jr-Nahas on his command ([mn/‘T] m’mrh, C 20). 
The Wadi Habra texts are reported to contain similar details 
about the leasing of government-owned lands to a four-man 
syndicate which, in turn, subleased the plots among themselves. 
Amid the details which concern him Bar Cochba shows himself 
respecting the traditional Jewish feasts. In Mur 44 he is ap- 
parently ordering YeSua‘ ben Galgulah to provide hospitality 
for a caravan transporting grain over the Sabbath. He orders 
that Eleazar bar Hittah be sent to him ‘immediately before the 
Sabbath’, (Hev 8). He provides that the palm-branches and 
citrons be brought for the celebration of the feast of Succoth in 
one of the camps, and orders Yehuda bar Menasseh to make 
similar provision where he is (Hev 15). In other letters he orders 
the arrest of a certain YeSua‘ bar Tadmorayah (whose sword 
must be taken from him), confiscates wheat, seizes property, 
and even gives instructions about the harvesting of ripe and un- 
ripe grain. It is an abundance of such details which come to 
light in the new documents, which also reveal that the simple 
people in Palestine were leading fairly normal lives despite the 
revolt. They still exchanged property, married, and made their 
contracts of various sorts. 

The list of the few names of villages which were controlled by 
Bar Cochba given above scarcely exhausts the places which 

80 See further S. Appelbaum, ‘The Agrarian Question and the Revolt of 
Bar Kokhba’, FE. L. Sukentk Memorial Volume (Eretz-Israel 8; Jerusalem: 


Israel Exploration Society, 1967) 283-7 (in modern Hebrew with an English 
summary, p. 77*). 
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were under his authority. Dio Cassius (Rom. Hist. 69, 14, 1) 
mentions that the Romans finally captured ‘fifty of their most 
important outposts and nine hundred and eighty-five of their 
most famous villages were razed to the ground’. Where Dio 
Cassius got such figures, we do not know, but they do give some 
indication of the extent of the control over the land which Bar 
Cochba must have had. 

All of these details confirm the data given in Dio Cassius 
about the mode of warfare which was practised by the rebels. 
‘They did not dare try conclusions with the Romans in the 
open field, but they occupied the advantageous positions in the 
country and strengthened them with mines and walls, in order 
that they might have places of refuge whenever they should be 
hard pressed, and might meet together unobserved under 
ground.’*! It was probably a guerrilla-type warfare, well 
organized on a village and toparchy basis, and resembling that 
of the Maccabees, especially in the early days of their struggle. 

At first sight it might seem that the caves in the Wadies 
Murabba‘at, Seiyal and Habra were actually the outposts 
(phrouria), of which Dio Cassius speaks (Rom. Hist. 69, 14, 1). 
The evidence found in them, however, indicates rather that 
they were used as places of refuge, like the anaphygai also men- 
tioned by him (69, 12, 3). For it appears that YeSua‘ ben 
Galgulah fled from his camp to the cave in the Wadi Murab- 
ba‘at, taking with him various household objects, family 
archives, the letters from his chief, Bar Cochba, and perhaps 
also his family.®* Similarly, Yehonatan and Masabbalah fled 
from their camp at ‘En-gedi to the cave in the Wadi Habra with 
a whole collection of letters from their chief. 

Among the documents taken by the refugees to the caves 
were biblical scrolls and texts. From the Murabba‘at caves have 
come fragments of Gn, Ex, Nm (Mur 1), Dt (Mur 2), Is (Mur 3) 
and the large fragmentary scroll of the Minor Prophets (Mur 


®1 Rom. Hist. 69, 12, 3. 
®2 For the artifacts found in the Murabba‘at caves, see DJD 2, 29-48. 
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88). The latter was found in a hole near the caves, in which a 
refugee had been buried. Milik mentions that this is the oldest 
concrete example of a tomb-genizah, of which the Rabbinical 
writers speak.®? The text of this scroll is fragmentary in many 
places, but a substantial portion of ten of the twelve books is 
preserved (Jl 2:20, 26-4:16; Am 1:5-2:1; 7:3-8:7; 8:11- 
9:15; Ob 1-213; Jon 1:1-4:11; Mi 1:1-7:20; Na 1:1-3:19; 
Hab 1:31-2:11; 2:18-3:19; Zeph 1:1; 1:11-3:63 3:8-20; 
Hag 1:1-2:10; 2:12-23; Zech 1:1-4). Further, there is a 
phylactery (Mur 4), and possibly a Mezuzah (Mur 5). We have 
mentioned the biblical texts from the other areas earlier in our 
discussion. In all these biblical documents the remarkable as- 
pect is the close agreement of their text with the éextus receptus 
of later centuries. Milik lists for the text of the Minor Prophets 
(Mur 88) only 59 variants, the majority of which are simply 
cases of scriptio plena for defectiva or vice versa (about 30) and 
_ additions written above the line possibly by the copyist himself 
(about 8). Many of the others are quite insignificant (preposi- 
tional exchanges like beth for kaph, ’el for ‘al, etc.).°4 When these 
texts are compared with the biblical texts from the Qumran | 
caves, where a number of texts manifest different recensions, it 
looks very much as though we have in the Murabba‘at scrolls 
the stabilization of the text effected by the academy at Jamnia. 
Indeed, they apparently determined not only what books be- 
longed to the Palestinian canon of the OT, but also what 
recension was to be copied in the future, with what spelling and 
in what script. The script of the Murabba‘at biblical texts bears 
a very strong resemblance to the script employed by the scribes 
in the medieval manuscripts. For this reason the biblical texts 
from the Bar Cochba period are important for the data which 
they supply for the study of the transmission of the OT. 

In the new material which has been published so far there are 

®3 DJD 2, 181; see Bab. Talmud, Megillah, fol. 26b. 

94 See DJD 2, 183-4, 205. Milik had previously pointed out that the only 


significant variant in the whole scroll was Hab 3:10: zrmw mym ‘bwt (as in 
Ps 77:18) instead of the MT zrm mym ‘br (VTSup 4 [1957] 20). 
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strikingly few references to the enemy Romans. The letter of 
the administrators of Bet-Masiko to YeSua‘ ben Galgulah ex- 
plains that they do not come up with Joseph ben Aristion, who 
has bought the cow, to give evidence of the purchase, because 
‘the Gentiles are drawing near to us’ (hgyym qrbym ’Inw), Mur 
42:5. Milik has reported that a short letter from the Wadi 
Seiyal addressed to Bar Cochba by Sim‘6n ben Mattatyah 
mentions hg’ym who have moved their camp (gsryhm).®° But the 
only explicit reference to the Romans found so far is in Heo 11, 
an Aramaic letter which mentions rhwmyh (i.e., Rhémdayéh).*® 
Perhaps the texts found this year will supply further information 
about the Romans, who were systematically advancing through 
the country and wiping out the pockets of resistance, thus 
driving the refugees to the caves. 


THE END OF THE REVOLT AND THE LAST STAND AT BETH-TER 


Just where the emperor Hadrian was all during the Second 
Revolt is not clear. After leaving Palestine and Syria in A.D. 131, 
he went to Pontus and the Black Sea area and from there to 
Athens for the winter. On 5 May a.p. 134 he was once again in 
Rome.®? By this time the revolt was well under way. He must 
have returned to Judaea afterwards, to judge by a remark of 
Dio Cassius about the outcome of the war, which [I shall 
quote later. 

The initial lack of concern on the part of the Romans about 
the Jewish uprising stemmed from the attitude of the Roman 
governor of Judaea, a certain Tineius Rufus (Eusebius, Eccl. 
Mist. 4, 6, 1). He undoubtedly underestimated the movement 
and soon it grew to proportions which were beyond his control. 
Dio Cassius (Rom. Hist. 69, 13, 1) mentions that ‘all Judaea had 
been stirred up’. This is to be understood not in the restricted 


95 Thid., 21. 

86 BIES 25 (1961) 60; JEF 11 (1961) 45. On p. 56 Yadin mentions that 
hgw’yn also occurs in one of his Hebrew documents. 

®7 CIG 3, 5906, which is dated pro g’ Nonén Maién apo Rémés; the year is 
given as démarchikés exousias to 1é’, hypatos to g’. See F.-M. Abel, Histoire, 2, 93. 
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sense of Judaea (as opposed to Samaria and Galilee), but in the 
sense of the Roman province, which included those areas as 
well. We have already seen the solicitude of Bar Cochba for the 
Galileans, who apparently had joined his ranks. Dio Cassius 
(zbid.) further adds that ‘many outside nations, too, were joining 
them through eagerness for gain’. The result was that the rebels 
were getting the better of the Roman garrisons and aid had to 
be given to the governor. Leaving his own province in the 
charge of Caius Severus, the legate of the Legio IV Scythica, 
Publicius Marcellus, the governor of Syria, came to the aid of 
Tineius Rufus, as a Greek inscription attests,°® probably with 
the Legio III Gallica. Eusebius (Eccl. Hist. 4, 6, 1) records that 
military aid was sent by the Emperor. E. Schiirer®® has made a 
catalogue of the Roman legions which took part in the Judaean 
war, using the various direct and indirect references to it found 
in inscriptions. The following groups of Roman soldiers were 
engaged at some time or other in putting down the rebellion: 
Legio X Fretensis and Legio VI Ferrata (both resident in Judaea),°° 
Legio III Cyrenaica (brought in from the province of Arabia), 
Legio III Gallica (probably brought by the Governor of Syria), 
Legio XXII Dewotariana (brought in from Egypt), cohors IV Lin- 
gonum, cohors I Thracum; besides several detachments of Legio I 
Italica, Legio V Macedonica, Legio X Gemina and Legio XI Claudia.1™ 


88 CIG 3, 4033-4: hénika Poublikios Markellos dia tén kinésin tén Ioudaikén 
metebebéket apo Syrias. 

99 G7V 1, 687-9, n. 116 (Engl. tr. 303, n. 96). See further F.-M. Abel, 
Histoire, 2, 92. 

100 See B. Lifshitz, ‘Sur la date du transfert de la legio VI Ferrata en 
Palestine’, Latomus 19 (1960) 109-11. The transfer took place before the 
war began, possibly as early as A.D. 130. 

101 An epitaph of a Roman soldier, found at Beisan (ancient Scythopolis), 
shows clearly that the Legio XI Claudia was in Palestine at this time and 
engaged in operations in the north as well as at Beth-Ter. See M. Avi- 
Yonah, ‘Greek and Latin Inscriptions from Jerusalem and Beisan’, QDAP 
8 (1939) 57-9. This inscription shows that in fact Legio XI Claudia was 
present during the Roman counter-offensive, and that the inscription at the 
spring in the village of Bittir also dates from this period: CENTVR. 
VEXILL. LEG. V. MAC. ET. XI. CL (CIL 3/14, 155; cf. <DPV 29 [1906] 
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Apparently the classts syriaca was also somehow involved in the 
war. 

_ But this was not enough. Finally ‘Hadrian sent against them 
his best generals. First of these was Julius Severus, who was dis- 
patched from Britain, where he was governor,!* against the 
Jews’ (Dio Cassius, Rom. Hist. 69, 13, 2). Although Eusebius 
gives the impression that Tineius Rufus was always in charge of 
the operations against the Jewish rebels (Eccl. Hist. 4, 6, 1), it 
was actually Sextus Julius Severus who had the supreme com- 
mand in the last period and who finally succeeded in putting an 
end to the rebellion. 


Severus did not venture to attack his opponents in the open at any 
one point, in view of their numbers and their desperation; but by 
intercepting small groups, thanks to the number of his soldiers and 
his under-officers, and by depriving them of food and shutting them 
up, he was able, rather slowly, to be sure, but with comparatively 
little danger, to crush, exhaust and exterminate them. Very few of 
them in fact survived. Fifty of their most important outposts and 
nine hundred and eighty-five of their most famous villages were 
razed to the ground. ‘Five hundred and eighty thousand men were 
slain in the various raids and battles, and the number of those that 
perished by famine, disease and fire was past finding out. Thus 
nearly the whole of Judaea was made desolate, a result of which the 
people had had forewarning before the war. For the tomb of 
Solomon, which the Jews regard as an object of veneration, fell to 
pieces of itself and collapsed, and many wolves and hyenas rushed 
howling into their cities’ (Dio Cassius, Rom. Hist. 69, 13,3-14, 2 tr. 
E. Cary). 


Not only the Roman sources mention the great number of 
Jews who perished in this war, but also the Rabbinical and 


55, n.1). See further J. Meyshan (Mestschanski), “Che Legion Which 
Reconquered Jerusalem in the War of Bar Kochba (A.D. 132-135)’, PEQ 
go (1958) 19-25. 

2 This is confirmed by his cursus honorum given in a Latin inscription 
(CIL 3, 2830): leg(ato) pr(o) pr(aetore) imp(eratoris) Traiant Hadriani Aug(ustt) 
provinciae Daciae, co(n)s(ult) leg(ato) pr(o) pr(aetore) Moesiae inferioris, leg(ato) 
pr(o) pr(aetore) provinciae Britanniae, leg(ato) pr(o) pr(aetore) provinciae Iudeae, 
leg(ato) pr(o) pr(aetore) provinciae Suriae. 
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Christian writings. The former abound in many legendary and 
imaginative details, but there can be little doubt about the cor- 
rectness of the substantial account.1°? Eusebius reports (Eccl. 
Mist. 4, 6, 1): “He [Rufus] destroyed in heaps thousands of men, 
women and children, and, under the law of war, enslaved their 
land.’ The slow process of searching out the rebels, of starving 
them and of killing them off, recorded by Dio Cassius, is now 
confirmed by the discoveries in the caves of Murabba‘at, 
Seiyal and Habra, to which the Jews fled. The burial niche in 
the Wadi Habra cave, with its ‘collection of baskets overflowing 
with skulls’ and ‘layer upon layer of large mats covering human 
bones’,1% gives eloquent testimony to the Roman mop-up 
operations. Whole families must have taken refuge in the caves 
at the advance of the Roman troops; there they died of hunger 
and thirst.1% In the case of the Wadi Habra cave two Roman 
camps were built in a strategic position atop the cliffs of the 
gorge so as to keep watch on the opening of the cave, lest the 
refugees try to escape.? 

To judge from the Rabbinical writings the greatest opposition 
to the Romans occurred in Judaea in the region called har 
hammelek, “The Royal Mountain’.1°? The same sources relate 
that during the revolt R. Aqiba had preached that salvation 


103 Cf. E. Schiirer, G7V 1, 694; Engl. tr. 311. 

104 BA 24 (1961) 39-40; cf. IEF 4 (1954) 126-75 5 (1955) 272-3. 

105 This is the conclusion too of the archaeologists who explored the 
various caves; see Y. Aharoni, [EF 4 (1954) 1273; 5 (1955) 272-3; Y. Yadin, 
BIES 25 (1961) 51; R. de Vaux, DJD 2, 48. 

106 ‘These camps resemble those found around Masada. They are built 
with a wall of rough stones ca. 1 m. thick, except on the side which touches 
the cliff. The gates are protected by clavicult which, unlike those found in 
the camps around Masada, turn outwards. Inside the camps were traces of 
various square and round constructions. These camps seem to have had no 
other strategic or military purpose than to keep watch on the cave-mouths 
visible directly below them in the cliff side, at present very difficult of access’ 
(IEF 4 [1954] 126-7). 

107 See J. T. Milik (DJD 2, 126) for an attempt to identify the town and 
the region connected with this name in the Rabbinical literature. It is ap- 
parently the area about Eleutheropolis (Beth Gubrin). 
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would come to the Jews from Judah and Benjamin, while the 
other tribes would be the objects of divine rejection.1°%° The 
great Rabbi's preaching fired them to an almost fanatical en- 
thusiasm for wiping out the Romans. It will be remembered 
that Dio Cassius recorded the caution of the Roman general, 
Sextus Julius Severus, who was aware of the ‘desperation’ of the 
Jews (Rom Hist. 69, 13, 3). With craft they managed to annihi- 
late a phalanx of the Legio XXII Detotariana.°® But in the end 
the har hammelek was devastated, Jerusalem fell to the Romans 
and the last stand was made at Beth-Ter. 

Most of the sources are silent about the recapture of Jeru- 
salem by the Romans, and consequently we do not know ex- 
actly when it occurred. Possibly it happened during the second 
year of the revolt or a little after it, and that 1s why no coins 
were issued in the third or the fourth year of the Liberation of 
Jerusalem. Neither Dio Cassius nor Eusebius mentions the 
Roman recapture of the town. However, a vague reference to it 
may be found in the contemporary writer, Appian, who lived 
both at Alexandria and at Rome in the time of Hadrian, and 
who wrote: ‘Jerusalem, the greatest city, which Ptolemy I, king 
of Egypt, had destroyed [?], and when it was repopulated 
again Vespasian razed, and Hadrian again in my own day (did 
the same)... .”44° Was it at the fall of Jerusalem that Hadrian 
returned to the Near East? Both Appian and the Mishnah 
(Ta‘anith 4, 6: the fall of Beth-Ter and the ploughing up of the 


108 See L. Ginzberg, The Legends of the Fews (Philadelphia: Jewish Publica- 
tion Society of America, 1928) 6, 408. | 

109 Julius Africanus ascribes it to the Pharisees.who served the Romans 
poisoned wine. See A. von Harnack, ‘Medizinisches aus der 4ltesten 
Kirchengeschichte’, TU 8/4 (Leipzig: J. C. Hinrichs, 1892) 44; cf. J.-R. 
Viellefond, Jules Africain: Fragments des Cestes (Paris, 1932) 15.—Y. Yadin 
(BA 24 [1961] 42) suggests that the 19 metal vessels which were found in a 
basket in the Wadi Habra cave and which are clearly Roman objects were 
actually booty taken by Bar Cochba’s fighters from the Romans and carried 
off with them to the refuge-cave. Cf. BIES 25 (1961) 52-3. 

110 De bello syr. 50 (= Roman History 11, 8, 50; ed. H. White, Loeb Classical 
Library, 2, 199). 
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City on the gth of Ab) refer to a destruction of the city under 
Hadrian. This must refer to what had been built anew since 
the days of Titus and perhaps under Bar Cochba himself; but 
it was a destruction in view of the building of Aelia Capitolina. 

According to Eusebius (Eccl. Hist. 4, 6, 3), the war reached 
its height at Beth-Ter, a strong citadel not very far from Jeru- 
salem.41 There the siege lasted a long time before the rebels 
were driven to final destruction by famine and thirst and ‘the 
instigator of their madness paid the penalty he deserved’. Beth- 
Ter is identified today with Khirbet el-Yehtid (‘the ruin of the 
Jews’), a site on a hill-top about 400 metres WNW of the mod- 
ern village of Bittir. It overlooks from the south the W4di el- 
Gharbi, through which the railroad makes its way from 
Jerusalem to Jaffa. The modern village of Bittir has preserved 
the ancient name of the place where Bar Cochba made his last 
stand; it is situated some six and a half miles WSW of Jerusalem. 

According to F.-M. Abel, the space within the roughly 
ellipse-shaped fortified enclosure, which crowns the summit of 
the hill and of which there are still some traces here and there, 
scarcely measures 300 X 150 metres.4'? Hadrian had apparently 
had a road built from Jerusalem to Eleutheropolis in a.D. 130, 
which made its way through the valley at the foot of the hill 
itself. The eighth milestone is found in the valley below the 
ruins and is dated to the year 130. In order to take the citadel, 
the Roman general had to lay siege to the area. Traces of the 


111 The spelling of the name of this place varies in the sources. The 
Greek MSS. of Eusebius have Béththéra, Biththéra; Latin texts have Bether 
(Jerome, In Zach. 8, 9; PL 25, 1574), Bethera; Rabbinical sources also vary: 
bytir, bytr, btr. We have followed E. Schirer in regarding bytir as the most 
probably correct form. It is probably the same place as Bazthér, a town in 
Judah in the vicinity of Bethlehem, mentioned in Codex Alexandrinus at 
Jos 15:59. The word occurs in a phrase not found in the MT, and the 
Codex Vaticanus of the LXX reads Thethér.—W. D. Carroll, ‘Bittir and its 
Archaeological Remains’, AASOR 5 (1923-24) 78, tries unconvincingly to 
derive the form from bét-har (béttar), ‘in view of the mountainous location of 
the place’, and with reference to Ct 2:17. 

112 Abel, Histoire, 2, 94. 
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Roman circumvallatio are still visible today to the north and the 
west of the ruins. They permit one to reconstruct a wall of 
about 3800 metres, doubled in some places, and fitted with a 
watch-tower. The size of the circumvallatio and its position sug- 
gest a rather lengthy siege, thus confirming the suggestion made 
by Eusebius. Detachments of the Legio V Macedonica and the 
Legio XI Claudia \eft their names on the road to the spring; they 
seem to have been at least part of the Roman troops which 
were engaged in this final stage of the war.48 

There is little information about the siege itself and the con- 
quest of Beth-Ter in the sources. Of all the Rabbinical legends 
related to this struggle few are regarded as trustworthy by 
modern historians. E. Schiirer and F.-M. Abel retain only one 
as having some credibility: that before Beth-Ter fell, Bar 
Cochba himself killed his uncle, the Rabbi Eleazar of Modin, a 
pious old man who apparently wanted to come to terms with 
the Romans.14* There is no reason to doubt the substantial 
historicity of the accounts about the massacre of the Jews when 
the citadel was finally taken. 

Dio Cassius (Rom. ‘Hist. 69, 14, 3) records at the end of his 
account: ‘Many Romans, moreover, perished in this war. 
Therefore Hadrian in writing to the senate did not employ the 
opening phrase commonly affected by the emperors, “If you and 
your children are in health, it is well; I and the legions are in 
health.””’ The losses on both sides were apparently heavy, and 
for that reason the Emperor despite the successful outcome of 
the war for Rome did not feel that he could send back the 
usual report to the senate in Rome. This notice found in Dio 
Cassius suggests, therefore, that in the final stages of the war 

113 On Beth-Ter see A. Alt, ‘Die Ausfliige’, P7B 23 (1927) 9-29 (12-15: 
‘Reste der rémischen Zirkumvallation um Beth-Ter’); A. Schulten, 
‘Anhang: Beth-Ter’, <DPV 56 (1933) 180-4; W. D. Carroll, AASOR 5 
(1924) 77-103; A. Dowling, ‘Interesting Coins of Pella and Bittir’, PEFQS 
38 (1907) 295-7; H. Strathmann, P7B 23 (1927) 114-18; E. Zickermann, 
‘Chirbet el-jehud (bettir)’, <DPV 29 (1906) 51-72. 


114 Jer. Talmud, Ta‘anith 4, 68d-69a; Midrash, Echa Rabbah 2, 2, 4. Cf. 
GFV 1, 695 (Engl. tr. 311); Abel, Histoire, 2, 95. 
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Hadrian was once again in Judaea. At any rate, as a result of 
the victory over the Jews Hadrian was soon acclaimed zmperator 
for the second time, and soon thereafter the title appears on his 
inscriptions. Within a short time he contracted an illness which 
was to prove fatal. | 

Sextus Julius Severus was rewarded by the Senate for his vic- 
tory over the Jews,'> and subsequently became the governor of 
the province of Syria. Apparently Tineius Rufus resumed the 
control of Judaea, for he is remembered in Jewish tradition as 
the tyrant and to him is attributed the death of the great Rabbi 
Aqiba.4& Once Beth-Ter had fallen, many Jewish captives 
were sold into slavery by the Romans in markets set up at 
Mamre (‘in tabernaculo Abrahae’, Jerome, In Zach. 11, 4; PL 
25, 1573; ‘in mercato Terebinthi’, Jerome, Jn. Jer. 6, 18, 6; 
CSEL 59, 390) and at Gaza (later called ‘Hadrian's s Market’); 
others were carried off to Egypt. 


AELIA CAPITOLINA 
The fate of the Jews was sealed. Not only were they defeated 
and massacred or enslaved, but an imperial edict added the 
crowning ignominy: they were forbidden access to their “Holy 
City’—an edict which had its consequences until the Six-Day 
War in 1967. Eusebius in his Ecclesiastical History recorded: 


Hadrian then commanded that by a legal decree and ordinances the 
whole nation should be absolutely prevented from entering from 
thenceforth even the district around Jerusalem, so that not even 
from a distance could it see its ancestral home. Ariston of Pella tells 
the story. Thus when the city came to be bereft of the nation of the 
Jews, and its ancient inhabitants had completely perished, it was 
colonized by foreigners, and the Roman city which afterwards arose 
changed its name, and in honour of the reigning emperor Aelius 
Hadrian was called Aelia. The church, too, in it was composed of 


115 CJJ, 3, 2830: ‘Huic [senatus, aJuctore [imp(eratore) Tra]iano Hadriano 
Aug(usto) ornamenta triumphalia decrevit ob res in [Ju]dea prospere 
gestas. [d(ecurionum)] d(ecreto).’ 

116 Cf, P. Benoit, ‘Rabbi Agqiba ben Joseph sage et héros du Judaisme’, 


RB 54 (1947) 54-89, esp. 87-9. 
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Gentiles, and after the Jewish bishops the first who was appointed to 
minister to those there was Marcus (4, 6, 3-4).12” 


The Bordeaux Pilgrim at the beginning of the fourth century 
knows of the custom of the Jews who were then permitted to 
come once a year (probably on the oth of Ab) to the area of the - 
old temple, not far from Hadrian’s statue, to anoint the stones, 
to rend their garments and to weep in mourning over the fate 
of Jerusalem.® But it was no longer the same old city. 

Hadrian built colonia Aelia capfitolina on the site of the former 
Jerusalem. The cardo maximus of the new city led from north to 
south, roughly along the route of the present-day Sq in the Old 
City, beginning at the Damascus Gate (or Bab el-‘Amid, ‘the 
gate of the Pillar’, the name derived from the column which was 
erected at the north end of the cardo maximus, as can be seen on 
the Madaba Map)! and ending at the south wall. The decu- 
manus coincided roughly with the tarig bab Sitti Maryam and led 
to the triple arch in the east wall of the city, which is called 
today the Ecce Homo Arch.1*° Thus it was that the old temple 


117 Cf, Justin Martyr, Apol. 1, 47, 6.—During all this period we hear very 
little about the Christians in Palestine and any part which they may have 
had in the revolt. Justin Martyr (Apol. 1, 31, 6) records: ‘In the recent 
Jewish war, Bar Kocheba, the leader of the Jewish uprising, ordered that 
only the Christians should be subjected to dreadful torments, unless they 
‘renounced. and blasphemed Jesus Christ’ (tr. Fathers of the Church 6, 67; he 
is also quoted by Eusebius, Eccl. Hist. 4, 8, 4). P. Orosius (Hist. adv. paganos 
7, 13; CSEL 5, 468): ‘. . . ultusque est [Hadrianus] Christianos, quos illi 
[Iudaei] Cocheba duce, cur sibi aduersum Romanos non adsentarentur, 
excruciabant; praecepitque, ne cui Iudaeo introeundi Hierosolymam esset 
licentia, Christianis tantum ciuitate permissa; quam ipse in optimum 
statum murorum exstructione reparauit et Aeliam uocari de praenomine 
suo praecepit.’ Eusebius’ Chronicon (in Jerome’s translation, 283F; GCS 47, 
201): ‘Chochebas, dux Iudaicae factionis, nolentes sibi XPianos aduersum 
Romanum militem ferre subsidium omnimodis cruciatibus necat.’ 

118 Ttinerarium Burdigalense 591; CSEL 39, 22. 

119M. Avi-Yonah, The Madaba Mosaic Map with Introduction and Com- 
mentary (Jerusalem: Israel Exploration Society, 1954) 52. 

120 See H. Vincent and F.-M. Abel, Férusalem: Recherches de topographie, 
d’archéologie et d’histoire. Tome second: Férusalem nowelle (Paris: Gabalda, 1914) 
29: The Ecce Homo Arch is judged by Vincent to be ‘un débris de la porte 
orientale d’Aelia Capitolina’. 
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area was completely excluded from the new Roman colony. 


The Chronicon Paschale for the year A.D. 119 (miscalculated; 
see above) records the following details in Hadrian’s new citv: 


He destroyed the temple of the Jews in Jerusalem and built there 
two public baths (ta dyo démosia), the theatre, the capitolium (to 
trikamaron), the four-porticoed nymphaeum (tetranymphon), and the 
circus (or amphitheatre, dodekapylon), which was previously called 
the ‘Steps’ (Anabathmoi), and the Square (tén Kodran). He divided the 
city into seven districts (amphoda), and set his own deputies up as 
district-rulers; to each of them he assigned a district. To this day 
each district goes by the name of its district-ruler. He gave his own 
name to the city, calling it Aelia.1*1 


Not far from the intersection of the cardo maximus and the 
decumanus maximus, which was situated roughly at the Seventh 
‘Station of the Via dolorosa, the agora of Aelia was constructed. 
The remains of the gate of Ephraim were incorporated into its 
approach, and some remnants of its colonnade can still be seen 
today in the Russian hospice. At the edge of this forum the 
temple of Jupiter Capitolinus was erected, the capitolium or 
Trtkamaron (so named because of its triple-vaulted cella). 


On the old temple area was constructed the Square, the 
Kodra, a sanctuary sacred to Zeus and the area where the cult 
of Hadrian himself was carried out. 


The Romans were once again in control of the city and the 
land. The garrison of the Legzo X Fretensis took up its quarters 
anew on the upper hill of the city in the vicinity of the towers 
which remained from the old palace of Herod (near the Jaffa 
Gate). Over the gate leading to Bethlehem a dedication to the 
founder of the colony was inscribed together with the emblem 
of the Roman legion, a wild boar. Beginning with Eusebius, 
this figure has often been interpreted as a mockery intended to 
prevent the Jewish nation from attempting to enter the city 
which once belonged to it: ‘in fronte eius portae, qua Bethleem 


121 PG 92, 613. My interpretation of the expressions follows that of H. 
Vincent, Jerusalem nouvelle, 6-18. 
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egredimur, sus scalptus in marmore significans Romanae 
potestati subiacere Iudaeos’.1?? 

But Roman contingents were scattered throughout the land 
as well. The new discoveries in the caves of the Wadi Murab- 
ba‘at show that the Romans settled down there as well, perhaps 
to prevent survivors of the revolt, who had not been sold into 
slavery, from taking further refuge there. In the Murabba‘at 
caves were found two coins with the counter-minting of the 
Legio X Fretensis, a contract dated as late as A.D. 171 (?), anda 
Greek fragment mentioning the Emperor Commodus (180— 
192). It seems as though Roman soldiers stayed on in this area 
until the end of the second century.1?% 

The defeat of the Jews in the Second Revolt sealed the fate 
which was to exclude them from the city and the temple area 
which for so many years had been the rallying point of the 
nation. After the destruction of Jerusalem in a.p. 70 the hope 
lived on that it would be rebuilt and restored to the nation. This 
hope began to see realization in the appearance of the messianic 
figure of Bar Cochba—but only to be disappointed. He was the 
last political leader whom the Jews had, until the foundation of 
the State of Israel in 1948. 

That hope of a return to Jerusalem and of a restoration of the 
Temple is echoed in the fourteenth and seventeenth blessings of 
the S’ménéh ‘Esreh: 

And to Jerusalem, your city, return in mercy and dwell in it, as 
you have said; rebuild it soon in our days as an everlasting building; 
and speedily set up therein the throne of David. 

Accept, O Lord our God, your people Israel, and receive in love 
and favour both the fire-offerings of Israel and their prayer; and 


may the service of your people Israel be ever acceptable to you. 
Let our eyes see your return to Zion in mercy. 


122 Chronicon 283 F (in Jerome’s translation: GCS 47, 201). 
123 See DJD 2, 48. 
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THE OXYRHYNCHUS LOGOI OF JESUS AND 
THE COPTIC GOSPEL ACCORDING TO 
THOMAS* 


In 1897 Bernard P. Grenfell and Arthur S. Hunt published a 
papyrus fragment, which had been found during the previous 
winter in an ancient dump of the hamlet of Behnesa on the 
edge of the Western Desert about 120 miles south of Cairo, 
where Oxyrhynchus, the capital of the Oxyrhynchite nome of 
ancient Egypt, stood in Roman times. This fragment, written 
on both sides in Greek uncials, contained a collection of eight 
‘Sayings of Our Lord’, some being only partially preserved.? It 
is the remains of a literary work, not just a few notes or jottings, 
as is shown by the use of “Jesus says’ to introduce the savings and 
the absence of any abbreviations except those normally found 
in biblical manuscripts. The verso of the fragment, written on 
the vertical fibres of the papyrus, appears to have preceded the 
recto, strangely enough; it bears the number 11 on its top 
margin, presumably a page number, which indicates that the 
fragment was part of a papyrus codex and not of a scroll. 
Found together with other texts of the first three centuries A.D., 


* Originally published in 7S 20 (1959) 505-60. 

1 Togia Tésou, Sayings of Our Lord from an Early Greek Papyrus (London, 
1897). [Hereafter GH, Logia.] 

2 We may ask what the preceding ten pages in the codex contained. The 
Coptic version preserved in the Gospel according to Thomas shows that the first 
Greek saying is equal to the twenty-seventh Coptic saying. The length of the 
twenty-six preceding sayings is not such as would take up ten pages of the 


355 
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the fragment was dated by the first editors c. A.D. 150-300, 
‘probably written not much later than the year 200°. This 
fragment is known today as Oxy P (=Oxyrhynchus Papyrus) 
ri 

In 1904 the same editors, Grenfell and Hunt, published two 
other Oxyrhynchus fragments, one containing ‘New Sayings of 
Jesus’, the other a ‘Fragment of a Lost Gospel’. The fragment 
of the New Sayings ‘consists of forty-two incomplete lines on the 
back of a survey-list of various pieces of land’, and has been 
dated ‘to the middle or end of the third century; a later date 
than A.D. 300 is most unlikely’.® It must have been the begin- 
ning of a collection of sayings, for it contains a prologue and 
five sayings of Jesus, some again being only partially preserved. 
It is known today as Oxy P 654.6 

The ‘Fragment of a Lost Gospel’ was made up actually of 
eight small scraps of a papyrus scroll, a well-written specimen 
dated not later than a.p. 250. In it we have four sayings of 
Jesus partially preserved. Though it was entitled by the first 
editors ‘Fragment of a Lost Gospel’, because it contained a 
question asked by disciples and thus gave some context to the 
saying, a feature that is absent in the other two fragments, it 
has long been obvious that it belongs in general to the same 


codex, since we can now judge the length of the page—each page must 
have had about 38 lines. In all probability some other treatise preceded this 
Greek one, just as a number of treatises are found in the same codex in the 
Coptic version. There is, of course, no guarantee that the Apocryphon of John 
(kata Iohannén apokryphon), which precedes the Gospel according to Thomas in 
the Coptic codex, also preceded it in the Greek. 

8 GH, Logia, 6. 

4Numbered thus in Bernard P. Grenfell and Arthur S. Hunt, The 
Oxyrhynchus Papyri, Edited with Translations and Notes (London, Part 1 [1891]) 
I-3. 

5 New Sayings of Fesus and Fragment of a Lost Gospel (London, 1904) 9. 
[Hereafter GH, New Sayings.] Oxy P 657 (Oxyrhynchus Papyri, Part 4, 36 ff.) 
offers another example of a sacred text written on the back of a used papyrus; 
it contains fragments of the Epistle to the Hebrews, which had been copied 
on the back of a text of an Epitome of Livy (=Oxy P. 668). 

6 Numbered thus in Oxyrhynchus Papyri, Part 4 (1904) 1-22. 
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genre as the other two fragments. It contains the introductory 
phrase, ‘Jesus says’, and manifests the same sort of relation to 
the canonical Gospels that they do.’ It 1s generally referred to 
today as Oxy P 655.8 

After their discovery and first publication these fragments— 
or more precisely, the first two of them, Oxy P 1 and 654— 
were the subject of much discussion. The question of their 
identity, of their authenticity, and of the restoration of their 
partially preserved texts were the causes of many articles and 
small books. Only recently we have seen the publication of a 
work by J. Jeremias, Unknown Sayings of Fesus,® which treats 
these fragments in the larger context of the Agrapha (sayings 
attributed to Jesus, but not found in the canonical Gospels), no 
matter where preserved. Scholars like Batiffol, Deissmann, von 
Harnack, Klostermann, Lagrange, Preuschen, Reitzenstein, 
Sanday, C. Taylor, Wilamowitz-Moellendorff, and Zahn have 
worked over these texts and have tried to restore and interpret 
them. It seemed, indeed, that all that could be said about them 
had been said.?° 

But the whole subject has been reopened by the discovery in 
1945 or 1946 of Coptic codices of ancient CGhenoboskion near 
the modern village of Nag*- Hammadi, some sixty miles north 
of Luxor in Upper Egypt. Chenoboskion (literally, ‘a place for 


7 The relation of Oxy P 655 to the other two fragments has often been 
denied; see, e.g., the discussion in H. G. Evelyn White, The Sayings of Fesus 
from Oxyrhynchus, Edited with Introduction, Critical Apparatus and Commentary 
(Cambridge, 1920) xlix.—lu. [Hereafter: Evelyn White. ] 

8 Numbered thus in Oxyrhynchus Papyri, Part 4 (1904) 22-8. 

® Translated by R. H. Fuller (New York, 1957). [Hereafter: Unknown 
Sayings. ] 

10 The bibliography of the Oxyrhynchus Sayings of Jesus is quite vast. 
While much of it is old and no longer pertinent, it contains at times observa- 
tions which are still valuable in the light of the new Coptic material. I have 
decided, therefore, to offer as complete a listing of it as possible. It will be 
found at the end of this article. Unfortunately, it is not exhaustive, because 
I came across a number of titles with incomplete references and was not in 
a position to check them, as they were unavailable in the libraries to which 
I had access. 
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raising geese’) is said to have been the place where Pachomius, 
the father of Christian Egyptian cenobitism, after release from 
involuntary service in the Roman army, was converted and 
baptized ¢. A.D. 320 and became the disciple of the hermit 
Palaemon, before founding his cenobitic monastery at Taben- 
nisi on the right bank of the Nile. From a big jar found in the 
cemetery near Chenoboskion came thirteen codices, containing 
forty-four Coptic treatises, almost all of them Gnostic writings.“ 

One of these forty-four treatises 1s the Gospel according to 
Thomas, peuaggelion pkata Thomas. It was published in 1956 as 
part of the first volume in the series, Coptic Gnostic Papyrt in the 
Coptic Museum at Old Cairo.12 It was written on ten leaves or 
twenty pages of a papyrus codex in the Sahidic dialect of 
Coptic, mixed with some Akhmimic or Sub-Akhmimic forms. 
Save for a few lacunae which are easily filled out the entire 


11 See J. Doresse, Les livres secrets des Gnostiques d’Egypte 1: Introduction aux 
écrits gnostiques coptes découverts a Khenoboskion (Paris, 1958) 133-280. A con- 
venient summary of the discovery, contents of the codices, and importance 
of the find can be found in E. Meyerovitch, ‘The Gnostic Manuscripts of 
Upper Egypt’, Diogénes [Engl. ed.] §25 (1959) 84-117. Pp. 115-17 contain 
a good bibliography of articles relating to the Coptic material. Cf. now J. M. 
Robinson, “The Coptic Gnostic Library Today’, NTS 14 (1967-68) 356- 
401. (This is an important article for sorting out the relation of the various 
Coptic tractates to the codices and for threading one’s way through the 
maze of often confusing references to this literature. It also lists the main 
publications of the Coptic tractates. It has, however, little to do with the 
Oxyrhynchus papyri and their relation to the Gospel according to Thomas.) 
See also S. Giversen, ‘Nag Hammadi Bibliography 1948-63’, ST 17 (1963) 
138-87; J. Simon, ‘Bibliographie Copte’, Orientalia 28 (1959) 93*-4*; 29 
(1960) 48*-50* ; 30 (1961) 64*—7*; 31 (1962) 53*-6*; 32 (1963) 116*—-19*; 
33 (1964) 126*-8*; 34 (1965) 219*-22*; 35 (1966) 142*-5*; 36 (1967) 
162*-5*; M. Krause, ‘Der Stand der Ver6éffentlichung der Nag Hammadi 
Texte’, The Origins of Gnosticism (Studies in the History of Religions 12; 
Leiden: Brill, 1967) 61-89; R. Haardt, ‘Zwanzig Jahre Erforschung der 
koptisch-gnostischen Schriften von Nag Hammadi’, Theologie und Philosophie 
42 (1967) 390-401; K. Rudolph, ‘Gnosis und Gnostizismus, ein 
Forschungsbericht’, TRu 34 (1969) 121-75, 181-231. These bibliographical 
articles deal with the whole area of the Nag‘ Hamma§di texts; a specific 
bibliography for the more important studies of the Gospel according to Thomas 
will be found at the end of this article (see pp. 426-33 below). 

12 Published by Pahor Labib (Cairo, 1956). The Gospel according to Thomas 
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text is well preserved. Palaeographically, the document has 
been variously dated by Coptic specialists: H.-Ch. Puech thinks 
that it comes ‘du milieu ou de la premiére moitié du III¢ 
siécle’;18 G. Garitte says that it ‘peut dater du III¢ ou du [Ve 
siécle’;14 but J. Lezpoldt dates it ‘um 500’,!° while J. Doresse 
gives ‘du milieu du IV¢® siécle’.1® A date c. 400 is probably the 
safest for the copying of this text;!? the date of composition is, 
of course, undoubtedly much earlier. 

The Gospel according to Thomas is not a gospel in the sense of 
the canonical Matthew, Mark, Luke, or John, which contain a 
record of the words and deeds of Jesus, nor even in the sense of 
some of the apocryphal Gospels, which relate fantastic stories 
about the Holy Family in imitation of the canonical Gospels. 
The Gospel according to Thomas relates no episodes of the life of 
Christ and, in general, lacks all narrative and personal informa- 
tion about him. Even the instances in which the disciples or 
some others question Jesus cannot rightly be described as 
narrative, as they normally do no more than pose the question. 
After a prologue of four and a half lines, which itself contains a 
saying, this Gospel has preserved for us 114 sayings of Jesus, 
most of them simply introduced by the formula, ‘Jesus said’, 
pege Iésous. The prologue, indeed, indicates the nature of the 


is found on plates 80—99 with the title given at the end of the work as a sort 
of explicit. This edition contains only photographs of the papyrus pages; 
there is neither a modern Coptic transcription, a translation, nor a com- 
mentary. In addition to the Gospel according to Thomas, the volume contains 
part of the Gospel of Truth (pl. 1-46), the Apocryphon of John (pl. 47-80), the 
Gospel according to Philip (pl. 99-134), the Hypostasis of the Archons (pl. 134- 
45) and a Sethian Apocalypse (pl. 145-58). 

13 ‘Un logion de Jésus sur bandelette funéraire’, RHR 147 (1955) 127. 

14‘Te premier volume de l’édition photographique des manuscrits 
gnostiques coptes et l’Evangile de Thomas’, Mus 70 (1957) 61. 

15 ‘Bin neues Evangelium? Das koptische Thomasevangelium iibersetzt 
und besprochen’, TL 83 (1958) 481. 

16 Tes livres secrets des Gnostiques d’Egypte 2: L’Evangile selon Thomas ou les 
paroles secretes de Fésus (Paris, 1959) 23. [Hereafter: Doresse, Thomas.] 

17S0 W. C. Till, ‘New Sayings of Jesus in the Recently Discovered 
Coptic “‘Gospel of Thomas”’’, B7JRL 41 (1958-59) 451. 
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work as a collection of sayings. These sayings sometimes re- 
semble maxims or proverbs, sometimes parables, but sometimes 
answer a question put by a disciple and thus form part of a 
conversation. They are strung together without any apparent 
logical order; once in a while catchword bonds (Stichwortver- 
bindungen) can be the reason for joining two sayings. The col- 
lection of sayings is actually an artificial grouping of dicta Iesu, 
cast in a homogeneous format, which are most likely derived 
from various sources. Prof. Oscar Cullmann, in various lectures 
on the Gospel according to Thomas,'® divided the sayings into four 
groups: (1) those which are word-for-word identical with cer- 
tain sayings in the canonical Gospels; (2) those which are para- 
phrases or independent variants of canonical sayings; (3) those 
which reproduce sayings of Jesus which are not found in the 
NT, but are extant in patristic writings; (4) those which were 
previously unknown—a good half of the Gospel—and bear a 
very definite syncretistic, Gnostic stamp. As it stands, there is 
no doubt that the Gospel according to Thomas is an apocryphal 
work. I shall have more to say about this Gospel and the 
ancient witnesses to it toward the end of the article. 

But now a word about the possible authenticity of these say- 
ings, as this question will come up in the treatment of the indi- 
vidual texts. When one asks how authentic these Coptic sayings 
are, it should be clear that the answer will not be simple, given 
the complex nature of the sayings. As for the first group, they 
should be accorded the same authenticity as those of the NT. It 
is obviously quite possible that they have been merely lifted 
from the canonical Gospels; but we cannot exclude the possi- 
bility that the Gospel according to Thomas is tributary to an inde- 
pendent tradition, derived from one of the various oral or 
written forms that led to the formation of our canonical 


18 ‘The Gospel of Thomas and the Problem of the Age of the Tradition 
Contained Therein’, Interpretation 16 (1962) 418-38, especially 425; cf. TLZ 
85 (1960) 321-34; Protestantestmo 15 (1960) 145-52.—I have some hesita- 
tion about the number of sayings that can really be classified in the first 
group; R. North (CBQ 24 [1962] 164) lists some twenty-five of them. 
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Gospels. In the case of the second and third groups we have to 
reckon seriously with the possibility of a different collection of 
sayings, 1.e., different from those known to us in Mt, Mk, Lk, 
Jn, but that may have coexisted with them. The variants in the 
sayings that are found in the Synoptics themselves show us how 
the same saying has at times undergone modification in the re- 
fractory process of oral transmission or of editorial redaction. 
One must also reckon with the known creative additions and 
adaptations of sayings of Jesus that are recorded in the canonical 
Gospels. The same processes might well account for the variants 
that are found in the Coptic sayings, which we have called 
‘paraphrases’. Moreover, just as there are sayings of Jesus re- 
corded in the NT outside of the Gospels (e.g. 1 Thes 4:15 ff.; 
Acts 20:35; 1 Cor 11:24; Ap 16:15), so those in the patristic 
writers cannot be rejected as unauthentic simply on the grounds 
that they do not occur in the Gospels. The fourth group of 
Coptic sayings, however, is so obviously Gnostic in character 
that we should be inclined to regard them rather as the product 
of the same type of imagination that produced many of the 
apocryphal Gospels. In fact, G. Quispel believes that they are 
derived from the apocryphal Gospel of the Egyptians.1® Scholars 
will probably be divided as to the category in which some of the 
sayings are best classified; however, the classification used 
above is fairly objective, since in the first three groups the 
criterion is an outside control. In the second group one might 
dispute whether a given saying is a paraphrase or an entirely 
different saying. But in every case it will be necessary to judge 
each saying individually, a task of evaluation that will take a 
long time.?° 
It was, of course, a pleasant surprise to find that the Oxy 
rhynchus logo of Jesus have turned up in the collection of the 


19*The Gospel of Thomas and the New Testament’, VC 11 (1957) 189. 

20 See now the highly interesting and important discussion of H. Koester, 
‘Gnémai diaphoroi: The Origin and Nature of Diversification in the History 
of Early Christianity’, H7R 58 (1965) 279-318. 
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Coptic sayings as part of the Gospel according to Thomas. When 
Oxy P 654 was first published, containing the name of Thomas, 
the editors discussed the possibility of a connection between the 
fragment and the Gospel according to Thomas, only to reject it.*4 
In 1952 H.-Ch. Puech discovered the relation between the 
Oxyrhynchus papyri and the Coptic Gospel according to Thomas.?* 
Thanks to the recovery of this Gospel, it is now certain that the 
three Oxyrhynchus fragments (1, 654, 655) are all parts of the 
same work ;*° they represent three different copies of the Greek 
text made at different times and give evidence of a fairly fre- 
quent copying of it in the third century A.D. On the basis of the 
Coptic version™* we can now reconstruct many of the fragment- 
ary lines of the Greek fragments with certainty—unfortunately, 
however, not all of them, for there are slight variants in the two 
recensions that still cause problems of interpretation. Oxy P 
654=the prologue and the first six sayings of the Coptic Gos- 
pel; Oxy P 1=Coptic sayings 26, 27, 28, 29, 30, with the end 
of 77, 31, 32, 33; Oxy P 655=Coptic sayings 36, 37, 38, 39. 
(My numbering of the Coptic sayings is now following that 
which is commonly used [see note 27 below]; my numbering of 
the Greek sayings in Oxy P 654 has been made to conform to 
that numbering too.) 

21 GH, New Sayings, 30-2. 

22 ‘Un logion de Jésus sur bandelette funéraire’, Bulletin de la société Ernest 
Renan, n.s. 3 (1954) 126-9; see n. 13 above. Cf. Doresse, Thomas, 16, 21. 

23 Previously held by V. Bartlet, but generally rejected (see White, xlix.). 

24 The original form of. this article regarded the Coptic version of the 
Gospel according to Thomas as an adapted translation of the Greek sayings in 
the Oxyrhynchus papyri. This view was challenged by no less an authority 
than G. Garitte, who thinks rather that the Oxyrhynchus Logo? are trans- 
lated from a Coptic form of the Gospel (see “Les “‘logoi’”’ d’Oxyrhynque et 
l’apocryphe copte dit “Evangile de Thomas’’’, Mus 73 [1960] 151-72). 
Garitte’s view was challenged by A. Guillaumont, “Les Logza d’Oxyrhynchos 
sont-ils traduits du Copte?’, ibid., 325-33, to which Garitte replied, ‘Les 
‘logoi” d’Oxyrhynque sont traduits du Copte’, 1b7d., 335-49. Garitte was 
supported by H. Quecke, ‘Het Evangelie volgens Thomas: Inleiding en 
commentaar’, Streven 13 (1960) 452-3, and by P. Devos, Analecta bollandiana 


78 (1960) 446-7. This question is far from resolved and many scholars still 
regard the Coptic text as an adapted translation from a Greek original. See 
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The first full translation of the Gospel according to Thomas to 
appear was that by J. Leipoldt in German.* The sayings in 
which we are interested in this paper were also translated into 
Latin by G. Garitte.** The translations of the Coptic sayings 
that we are using in this paper were worked out independently 
of these two translations and subsequently compared with them 
and others. A deluxe edition of the Gospel with better photo- 
graphs of the papyrus pages, a Coptic transcription, a transla- 
tion into French, English, and German, and commentary has 
been promised.?? 

It is my purpose in this essay to restudy the Greek fragments 
of Oxyrhynchus in the light of the Coptic translation. I have 
mentioned above the vast literature that was produced on the 
subject of these fragments. Many of the attempts to interpret 
and restore the fragments are now seen to have been in vain. 
However, many comments of former scholars are still valid 
and it is my aim to sift the existing publications for those which 
are still pertinent in the light of the new reconstruction that I 
propose for these texts. If my attempt to restore the Greek text 
seems bold or rash to anyone, let him recall the galaxy of names 
that attempted to do the same without any extrinsic guide or 
control. My restored text will be translated and commented 


E.. Haenchen, ‘Literatur zum Thomasevangelium’, TRu 27 (1961-62) 157— 
60 (‘sein [Garitte’s] Beweis halt nicht stand’, p. 160); O. Cullmann, Jnter- 
pretation 16 (1962) 421-2; J.-B. Bauer in Geheime Worte Jesu: Das Thomas- 
evangelium (ed. R. M. Grant and D. N. Freedman; Frankfurt, 1960) 188- 
go. Cf. R. Kasser, L’évangile selon Thomas : Présentation et commentaire théologique 
(Neuchatel: Delachaux et Niestlé, 1961) and H. Quecke, RechBib 6 (1962) 
220-2. Whatever the answer to it is, the reconstruction of the Greek text of 
the Oxyrhynchus papyri must at present be made with the Coptic text in 
mind. 

25 See n. 15 above. 

26 See n. 14 above. 

27 An extract of this edition is available in A. Guillaumont, H.-Ch. Puech, 
G. Quispel, W. Till, and Y. ‘Abd-al-Masih, The Gospel according to Thomas: 
Coptic Text Established and Translated (Leiden: Brill; New York: Harper, 
1959). I am following the numbering of sayings in this edition. See also J. 
Leipoldt, Das Evangelium nach Thomas koptisch und deutsch (TU 101; Berlin: 
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upon, and finally I shall conclude with some general remarks 

on the relation of the Greek fragments to the Coptic text.” 
Oxy P 654 

I begin the discussion of the Greek texts with Oxy P 654, for 


it contains the prologue which corresponds to that of the Coptic 
text. It is a long, narrow fragment (9%” x 3%8”), containing 42 


lines of which only the beginnings are preserved. In cases where 
the reconstruction of the line is certain due to the Coptic ver- 
sion, we are able to ascertain the normal number of letters on a 
line. For instance, line 4 contained 90 letters (16 restored) ; line 
20 contained 28 (13 restored); line 25 contained 33 letters (15 
restored) ; line 30 contained 2g letters (12 restored). This gives 
us a fairly certain norm to guide us in restoring other lines. I 
shall present first the unreconstructed text of Grenfell and 
Hunt,?° then an English translation of the corresponding Coptic 


Akademie-V., 1967); for other translations, see J. M. Robinson, art. cit. (n. 
11 above) 388-9. 

28 The following are the articles that have appeared, dealing with the 
Oxyrhynchus /ogoi and the Coptic text: H.-Ch. Puech, ‘Une collection de 
paroles de Jésus récemment retrouvée: )’évangile selon Thomas’, CRAIJBL 
1957, 146-66. A. Guillaumont, “‘Sémitismes dans les logia de Jésus retrouvés 
a Nag-Hamadi’, 7A 246 (1958) 113-23. R. McL. Wilson, “The Coptic 
“Gospel of Thomas”’, WTS 5 (1958-59) 273-6. R. Kasser, ‘Les manuscrits 
de Nag’ Hammadi: Faits, documents, problémes’, RTP 9 (1959) 357-70. 
O. Hofius, ‘Das koptische Thomasevangelium und die Oxyrhynchus- 
Papyri Nr. 1, 654 und 655’, ET 20 (1960) 21-42, 182-92. A. Riistow, 
‘Entos hymon estin: Zur Deutung von Lukas 17, 20-21’, <NW 51 (1960) 197- 
224. J.-B. Bauer, ‘Arbeitsaufgaben am koptischen Thomasevangelium’, VC 
15 (1961) 1-7. R. A. Kraft, Oxyrhynchus Papyrus 655 Reconsidered’, HTR 
54 (1961) 253-62. Guillaumont, A., ‘Nésteuein ton kosmon (P. Oxy. 1, verso 
1. 5-6)’, BIFAO 61 (1962) 15-23. A. F. Walls, “Stone” and ‘“‘Wood”’ in 
Oxyrhynchus Papyrus I’, VC 16 (1962) 71-6. W. Schrage, ‘Evangelienzitate 
in den Oxyrhynchus-Logien und im koptischen Thomas-Evangelium’, 
Apophoreta (Fest. E. Haenchen; BZNW 30; Berlin: Tépelmann, 1964) 251- 
68. A. Baker, ‘“‘Fasting to the World”’, JBL 84 (1965) 291-4. T. F. 
Glasson, “The Gospel of Thomas, Saying 3, and Deuteronomy xxx. 11-14’, 
ExpT 78 (1966-67) 151-2. M. Marcovich, “Textual Criticism on the Gospel 
of Thomas’, TS n.s. 20 (1969) 53-74. F. Altheim and R. Stiehl, Die Araber 
in der alten Welt (Berlin: De Gruyter) 5/2 (1969) 368-92. C. H. Roberts, 
‘The Gospel of Thomas: Logion 304’, 77S 21 (1970) g1-2. 

29 T give the text as it appeared in the preliminary editions (GH, New 
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saying, the full Greek text of the Oxyrhynchus saying (restored), 
a translation of the Greek, and finally comments on each saying. 

In this revision of the essay I have changed the reconstruction 
of the Greek text only in a few instances. Part of the reason for 
the few changes is the use of my reconstruction in K. Aland, 
Synopsis quattuor evangeliorum: Locts parallelis evangeliorum apo- 
cryphorum et patrum adhibitis (Stuttgart: Wiirttembergische Bibel- 
anstalt, 1964) pp. 584-5 et passim. But the real reason is that I 
have not always been convinced that other attempts to re- 
construct it are better than my own. Where changes have been 
made, I have acknowledged my dependence on others. 


PROLOGUE AND FIRST SAYING 


OI TOIOI OI AOTO! OT [ 
AHZEN IH O ZON KI 
KAI @QMA KAT EITIEN [ 
AN TON AOTON TOYT{ 
5 OY MH TEYZHTAI [ 

The prologue and first saying of the Coptic Gospel read as 
follows: “These are the secret words which the living Jesus 
spoke, and Didymus Judas Thomas wrote them down. And he 
said, ‘‘Whoever discovers the interpretation (herméneza)®° of 
these words will not taste death!’’’ (Plate 80, lines 10-14).3} 


Sayings, 11 and 40; GH, Logia, 8) rather than that of the editio princeps 
(Oxyrhynchus Papyri, Part 1, p.3; Part 4, pp. 3 and 23) because the pre- 
liminary editions present more objective readings of the fragments, not en- 
cumbered with the hypotheses that developed out of the preliminary 
publications. Any changes that the first editors subsequently made in the 
editio princeps will be noted. 

80 The form of the Greek word found in parentheses in the English transla- 
tion of the Coptic version is an exact transliteration of the form used by the 
Coptic. I add this form to the translation, for it will often shed light on 
the Greek text—as in this very case. 

31 References to plates and lines are made according to the edition of P. 
Labib (see n. 12 above). I add these references, because they are the only 
sure way that now exists of referring to the Coptic Gospel. The various 
scholars who have so far discussed or translated the Gospel have divided the 
text up according to the sayings it contains. Some number 113, some 114, 


some 118. 
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On the basis of this Coptic version we may now restore the 
Greek text as follows :*2 
Odtor of {01} Adyou of [andxovgor ob¢ éAd] 
Ancev *In(aod)¢ 6 Cav x[at évoawer *lovdag 6] 
xal Owud<c¢> xal einev [Batic av thy Eounvet | 
av tov Adywr tott{ wy etoiocxn, Javdtov|] 
5 ob un yedontat. 

“These are the [secret] words [which] the living Jesus 
[sp]oke, an[d Judas who] (is) also (called) Thomas [wrote 
(them) down]. And he said, [““‘Whoever finds the interpre]ta- 
tion of th[ese] words, will not taste [death!’’]’ 


Comments 

1. It is generally admitted that the first line contains ‘ob- 
viously an uncorrected mistake’ (Evelyn White, p. xxii). The 
editio princeps reads {hot} to1or hot logot; the editors insist that the 
second letter can only be an iota and try to explain tovos as the 
equivalent of to1osde (Oxyrhynchus Papyri, Part 4, p. 4). However, 
many subsequent commentators such as Swete, Heinrici, Tay- 
lor, Wilamowitz-Moellendorff, and Evelyn White were not con- 
vinced by this questionable Greek construction and read the 
first line as I have given it, deleting the dittographical article 
before the noun. Cf. Bar 1:1, houtot hor logoi tou bibliou hous 
egrapsen Barouch; Lk 24:44. 

logot: ‘The use of this word to designate the ‘sayings’ of Jesus 
in these fragments should be noted. Nowhere do we find logia 
used of these sayings; Grenfell and Hunt were, therefore, not 
accurate in entitling the preliminary publication of Oxy P 1 
Logia Iésou, which did not, of course, become apparent until the 
discovery of Oxy P 654. From the time of Herodotus on logion 
meant ‘oracle’, ‘a saying derived from a deity’. In the LXX it 
denotes the ‘word of God’, having lost the Greek nuance of 


$2 IT am following the system of the Greek papyrologists in the use of square 
brackets [] to denote the restoration of lacunae, parentheses or round 
brackets ( ) to denote the resolution of abbreviations, angular brackets <¢ > 
to denote my editorial additions, and braces {} to denote my editorial 
deletions. 
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‘oracle’ and acquired that of OT revelation. In this sense we 
find it in Acts 7:38; Rom 3:2; 1 Pt 4:11; Heb 5:12 (see G. 
Kittel, TDNT 4, 137-41). In A. Resch’s collection of Agrapha 
(TU 30 [1906]) we find the word used only twice, and in each 
case it refers to the OT. See further J. Donovan, The Logia in 
Ancient and Recent Literature (Cambridge, 1927). The use of 
logot here for the sayings of Jesus can be compared to Mt 15:12 
and especially to Acts 20:35, mnémoneuein te ton logon tou Kyrtou 
Tésou hott autos eipen. See also Clement of Rome, Ad Cor. 13:1; 
46: 7 (ed. K. Bihlmeyer, pp. 42, 60) for the use of this word to 
designate the sayings of Jesus. Now that we know that the Greek 
fragments belong to a text of the Gospel according to Thomas, there 
is no longer room for the speculation that possibly they contain 
part of the Logia on which Papias wrote his commentary or of 
the Logia that Matthew collected (Eusebius, Hist. Eccl. 3, 39, 1 
and 16). Consequently, it is better not to refer to the sayings 
either in the Oxyrhynchus fragments or in the Coptic Gospel 
According to Thomas (where the word used Is Sage, ‘word, saying’) 
as logia, pace R. North (CBQ 24 [1962] 164, etc.). See further 
J. M. Robinson, ‘Zogoit sophin: Zur Gattung der Spruchquelle 
Q’, <eit und Geschichte: Dankesgabe an Rudolf Bultmann zum 80. 
Geburtstag (ed. E. Dinkler; Tubingen: Mohr, 1964) 77-96, esp. 
79-84. 

apokryphoi: Of all the adjectives previously suggested by the 
critics to modify ‘sayings’ only that of T. Zahn (VKK 16[1905] 
178) has proved to be correct, as the Coptic ‘nSage ethép shows, 
although it was not, ironically enough, acceptable to most 
scholars. The exact expression is to be found, moreover, in 
Hippolytus’ Elenchus 7, 20 (GCS 26, 195): bastleidés toinun kat 
Isidéros, . . . phésin etrékenai Matthian autois logous apokryphous, hous 
ékouse para tou sotéros kat’ 1dian didachthers. Moreover, we find the 
same adjective used of both logos and logia in a text that is 
possibly related to this Gospel, viz., Acta Thomae 39 (ed. M. 
Bonnet, p. 156): ho didymos tou Christou, ho apostolos tou hypsistou 
kat symmystés tou logou tou Christou apokryphou, ho dechomenos autou ta 
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apokrypha logia. ‘Vhe same expression, “nsage ethép, is found at the 
beginning of another Chenoboskion treatise ascribed to 
Thomas, the Book of Thomas. According to H.-Ch. Puech (‘Les 
nouveaux €crits gnostiques découverts en Haute-Egypte: 
premier inventaire et essai d’identification’, Coptic Studies in 
Honor of Walter Ewing Crum [=Second Bulletin of the Byzantine 
Institute; Boston, 1950] 105), this book begins, ‘Paroles secrétes 
dites par le Sauveur a Jude et Thomas (sic) et consignées par 
Matthias’. Elsewhere Puech reveals the full title, Book of 
Thomas the Athlete Written for the Perfect (CRAIBL 1957, p. 149). 
We may ask in what sense the sayings of Jesus in this collection 
are to be regarded as ‘secret’ (for it is obvious that apokryphos 
does not have the later pejorative meaning of ‘apocryphal’ 
here), when many of the sayings contain words which Jesus 
pronounced openly and publicly. The ‘hidden’ character 1s 
rather to be found in the manner of interpretation which is 
found in this collection. The quotation from Hippolytus above 
tells us of ‘hidden words’ that Matthias had learned from the 
Saviour in private. This reveals a tradition which undoubtedly 
is to be traced to Mt 13:10-11, where Christ himself dis- 
tinguished between the comprehension of the disciples and that 
of the crowd. The thirteenth Coptic saying illustrates this idea, 
moreover, when Jesus takes Thomas aside to tell him three 
words which he is not allowed to repeat to the other disciples. 
In this very saying we learn that eternal life is promised to him 
who succeeds in discovering the real meaning of the sayings in 
the collection. This probably refers to the different application 
or interpretation which is given to even the canonical sayings 
that are set in a different context. Such shifts in meaning were 
undoubtedly part of the esoteric interpretation which is in- 
tended by ‘hidden’ or ‘secret’. J.-B. Bauer prefers to restore 
kekrymmenot (VC 15 [1961] 5-7). 

2. ho zon: Former commentators often asked whether this 
adjective was to be referred to Christ’s preresurrectional or 
postresurrectional existence. Leipoldt (col. 481) points out that 
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the Coptic etonh scarcely means, ‘while he was living’, and 
should probably be referred to the Risen Christ. But we need 
not deduce from this that the words recorded in this collection 
are postresurrectional sayings. There is nothing in the Coptic 
or Greek versions that supports this; on the contrary, a number 
of the sayings imply the preresurrectional phase. 

(Ioudas ho] kai Théma<s> : The form THOMA creates a prob- 
lem. Most former commentators interpreted it as a dative in an 
expression like kaz ophtheis tots deka kai Théma (so, e.g., Evelyn 
White, p. 1). However, it is now clear from the Coptic that 
Thomas is the alleged compiler of the sayings and the subject of 
the sentence. At the end of line 2 we must certainly supply k{a 
egrapsen. ... This is confirmed by the title of the Gospel that is 
found at the end (PI. 99): peuaggelion pkata Thomas. What, then, 
is the form of Thomas’ name? In Jn 11:16; 20:24 we find. 
Thomas referred to as ho legomenos Didymos, as generally in the 
Western tradition. Such a full form of the name is impossible 
here. In Jn 14:22 we read of a certain ‘Judas, not the Iscariot’, 
which the Curetonian Syriac version gives as ‘Judas Thomas’, a 
form which occurs elsewhere in Syriac writings. K. Lake (Azbb7 
3 [1904-5] 339) suggested that this name be read here (in the 
dative). In fact, in the Acta Thomae we frequently find him re- 
ferred to as Ioudas ho kai Thomas (§11 [ed. M. Bonnet in R. A. 
Lipsius, Acta apostolorum apocrypha [Leipzig, 1903] p. 116]; also 
§20 [p. 130], §21 [p. 133] et passim). For the form of the name, 
cf. Acts 13:9, Saulos ho kat Paulos, and Blass-Debrunner, Gram- 
matik des neutestamentlichen Griechisch (oth ed.; G6ttingen, 1954) 
§268, 1. The real name of the Apostle was ‘Judas the Twin’. 
Didymos is the Greek translation of the Hebrew T’6m or the 
Aramaic T’émd. In Syriac “twin” 1s ta@’md, which shows that 
the Aramaic form of the proper name is actually influenced by 
the Hebrew in preserving the 6. The Greek form Thémas 1s 
actually a genuine Greek name which has been substituted for a 
similarly sounding Semitic name, like Simén for Sim“6n; cf. Blass- 
Debrunner §53, 2d. The author of Acta Thomae regards Thomas 
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as the twin of our Lord and in the course of the writing they 
are mistaken for each other. In line 3 we must accordingly read 
Thoma<s>, since the nominative case is required.?? M. Marco- 
vich now points out (77S 20 [1969] 53) that the omission of 
the final s on Théma is common enough in the nominative; see 
E. Mayser, Grammaittk der griechischen Papyrnt aus der Ptolomder zeit, 
I, 205. 

3. herménei|an: ‘The Coptic has preserved the Greek word for 
us, which makes the restoration certain. 

4. heurtské: Hofius’ form heurésé is surely wrong; one might 
possibly read heuré. Marcovich (77S 20 [1969] 53) offers 
another possibility, hostis . . . heuréset, but he wrongly Judges that 
my hostis an is too long. 

thanatou: ‘The restoration of former commentators, suggested 
by Jn 8:52, is now certain. The compiler has modified the 
Johannine statement slightly in order to suit his prologue. The 
NT expression always lacks the article, whether used for 
physical or spiritual death; see Mt 16:28; Mk 9:1; Lk 9:27; 
Heb 2:9. Here, as in John, the idea of spiritual death is almost 
certainly intended. There is no apparent reason why this say- 
ing could not be authentic, if ‘he said’ refers to Jesus. E. 
Jacquier (RB 15 [1918] 114) regarded it as authentic. The only 
hesitation comes from the fact that the apodosis of our saying 
reflects a Jewish rephrasing of Jesus’ statement, rather than the 
actual way it is recorded in John. 


SECOND SAYING 


MH ITAYZAZOQ O ZH 

EYPH KAI OTAN EYPH [ 

BHO@EIZ BAXIAEYSH KAT 
9 HZETAI 


The second Coptic saying: ‘Jesus said, ““Let him who seeks 
not give up seeking until he finds, and when (hotan) he finds, he 


33 T cannot agree with the translation of the Oxyrhynchus prologue as it 
is given by J. Doresse, Thomas, p. 89, which reads thus: ‘Voici les paroles 
[cachées que] Jésus le Vivant a dites e[t qu’a transcrites Didyme Jude] et 
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will be bewildered; and if he is bewildered, he will marvel and 
he will become king over all’’’ (80:14-19). 

In this case the Coptic version only helps in part, for it does 
not completely correspond to the Greek. The latter is shorter 
than the Coptic and contains a different ending. Since a form 
of the saying is preserved in Clement of Alexandria, former 
editors succeeded in restoring it quite well. We add nothing new 
to the restoration of this saying. The following form is derived 
from Evelyn White (p. 5): 

i) [Aéyet “In(a0d)s°| 
un ravodcbw 6 Cri[ tay tod Cyteiv Ewo ay] 
evon, xal étay ston, [PauBnOyjceta xa Bay] 
BnBeic Baothevon xalt Bactiedoacs avana| 
NOETAL. 


‘[ Jesus says,] “Let him who see[ks] not cease [seeking until] 
he finds and when he finds, [he will be astounded, and] having 
been [astoun]ded, he will reign an[d having reigned], he will 
re[st].””’ 

Comments 

5. After the last word of the first saying there is a coronis, a 
sign used to separate the sayings in this fragment. We may con- 
fidently restore in the lacuna at the end of the line lege [é(sou)s, 
since this is the usual formula of introduction (see lines 9, 27, 
36; Oxy P 1:4, 11, [23], 30, 36, 41). It should be noted that 
whereas the Coptic has the past tense in the introductory 
formula, pege, the Greek uses the present. The past would be 
more obvious, and the problem is to explain why the Greek 
version has the present tense. The use of the present tense is 
quite common in Mt, Mk, and Jn, less so in Lk; in the NT it has 


Thomas’. From this it seems that Didyme Jude is not Thomas; moreover, 
there is no room to restore Didymus. The second relative pronoun which 
Doresse has introduced into his translation. obviously for the sake of 
smoothness, does not occur in the Coptic and I have not restored it in the 
Greek. My reconstruction was made independently of that proposed,by H.- 
Ch. Puech (Comptes rendus de l’ Académie des Inscriptions ct Belles-Lettres, 1957, 
P- 153), with which it agrees substantially. | 
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a historical sense normally. We find the exact expression in Jn 
13:31. But this combination of the present lege: and Jésous 
without the article is otherwise unknown. Harnack (Expositor, 
ser. 5, vol. 6 [1897] 403, n. 2) took the use of the present with 
Jesus, instead of ‘the Lord’, as a sign of great antiquity, and he 
contrasted it with the use of Kyrios in the Gospel according to the 
Egyptians. Evelyn White (p. Ixxv) believes that the anarthrous 
use of Jésous is a mark of Johannine influence in the collection. 
Burney suggested (in W. Lock and W. Sanday, Two Lectures on 
the ‘Sayings of Jesus? [Oxford, 1897] 47-8) that the formula is 
possibly a translation ‘from a Neo-Hebrew or Aramaic original’. 
He cites as parallels Pirgé ’Abét 1, 4, 5, 12. But it was often taken 
with Lock (op. cit., 18) in a ‘mystical’ sense, meaning simply, 
‘This is a saying of Jesus’; “this was said by Jesus in his lifetime 
and is still the utterance of him who 1s still a living Master’ (see 
Evelyn White, pp. lxxii—Ixxvi). But since we also find the 
present used of the disciples (see Oxy P 654:32-335;655: 17), the 
‘mystical’ sense must yield to the historical present, confirmed 
by the Coptic past. 


6. ho zéton: ‘The saying is probably related to Mt 7:8, ‘the 
one who searches finds’. But it is obviously a development of it. 

tou zétein: ‘This restoration (of Heinrici, Theologische Studien 
und Kritiken 78 [1905] 188-210) does not correspond exactly to 
the Coptic efstne, which is rather the 3 sg. m. pres. circum- 
stantial, ‘While he is seeking’. Something is needed to fill out 
the line, and since the circumstantial notion is already ex- 
pressed in the participle, the infinitive is best retained. 


7. [thambethéseta: |: At this point the Greek text is shorter than 
the Coptic. But we are aided in the interpretation of the Greek 
by several passages from Clement of Alexandria. In Stromata 2, 
9, 45 (GCS 15, 137) we find a text which is quite close to this 
fragment, but it is cited as derived from the Gospel according to 
the Hebrews: kan t6 kath’ Hebratous euaggelid ho thaumasas basileuset 
gegraptat kat ho bastleusas anapaésetai. Again in Stromata 5, 14, 96 
(GCS 15, 389) the saying is found in still fuller form: ou pausetai 
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ho zéton heds an heuré; heurdn de thambéthésetai; thambétheis de 
basileusei; basileusas de epanapaésetar. (Cf. M. R. James, The 
Apocryphal New Testament, Being the Apocryphal Gospels, Acts, 
Epistles and Apocalypses [Oxford, 1953] 2; Resch, Agrapha, 70-1; 
215-16.) Is it possible that the Gospel according to Thomas has 
also quoted from the Gospel according to the Hebrews? In the present 
state of our knowledge it is impossible to answer this question. 
We may also ask in what sense the verb thambéthésetat is to be 
understood. The context in which the saying is quoted in 
Clement of Alexandria is one in which he is trying to show that 
the beginning of philosophy is wonder. But this is hardly the 
meaning in the collection of sayings that we have here. Harnack 
interpreted it rather in the sense of joyful surprise, comparing 
the parable of the hidden treasure in Mt 13:24; cf. Evelyn 
White, p. 6; H. B. Swete, ExpT 15 (1903-4) 491. 

8. basileusé: A misspelling for basileuset; at the period when 
the papyrus was written, é, ¢2, 2, y were all pronounced alike in 
Egyptian Greek. See further Oxy P 1:13 sarkez for sarkz (in fact, 
‘sarkei has been corrected by the original hand from sarki’; GH, 
Logia, p. 12); 1:16 deipsonta for dipsdnta; 1:35 geinoskontas for 
ginoskontas; in 1:22 an epsilon has been inserted above the line 
in the word ptéchian; Oxy P 655:14 hetlikian for hélikian; 655:16 
hymein for hymein; 655:19 héemein for hémin; Oxy P 654: 10 reads 
hémas, which should probably be hymas; 655:20 ese: (a form 
acceptable even in earlier Greek for esé). Cf. E. Mayser, 
Grammatik, §11, 13, 15. 

anapaésetai : A vulgar form of anapausetar; cf. Ap 14:13; Clem. 
Alex., Stromata 2, 9, 45. The Coptic seems to have read here ana 
panta; or is this possibly a deliberate change of meaning 
that has been introduced? 


Though J. H. Ropes (Die Spriiche Fesu, die 1n den kanonischen 
Evangelten nicht tiberliefert sind [TU 14/2; Leipzig, 1896] 128) be- 
lieves that the saying is authentic, Resch (Agrapha, 215) called 
it apocryphal, and Jacquier (art. cit., 101) labelled it doubtfully 
authentic. 
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THIRD SAYING 
AETEI I[ 
10 OI EAKONTE® HMA® [ 
H BAXIAEIA EN OYPA[ 
TA IETEINA TOY OYP[ 
TI YIO THN THN EXT[ 
OI IX@YEX THX OAAAT 
15 TEX YMA KAI H BAX 
ENTOX YMON [.J2TT [ 
INQ TAYTHN EYPH[ 
BAYTOY2S TNOXLEXOAT [ 
YMEIZ 
EXTE TOY ITATPOZ TOY T[ 
20 TNOXOE EAYTOYS EN[ 
KAI YMEIX EXTE HIITO[ 

“Though no restoration of Il. 9-14 can hope to be very con- 
vincing, we think that a fairly good case can be made out in 
favour of our general interpretation’ (GH, New Sayings, 16). As 
it turns out, neither the restoration of Grenfell and Hunt nor 
that of any of the subsequent commentators was correct. The 
difficulty lay in the fact that only the beginning of the lines of 
the Greek saying has been preserved and there was formerly no 
outside control or guide. Now, however, we have grounds for a 
fairly convincing restoration in the Coptic translation. The 
latter shows that we are dealing here with one long saying, not 
two, as was suggested by P. Parker (A7R 22 [1940] 196).*4 The 
third Coptic saying reads as follows: ‘Jesus said, “If those who 
draw you on Say to you, ‘Behold, the kingdom is in the. heaven’, 
then the birds of the heaven shall be (there) before you. If 
they say to you, ‘It is in the sea (thalassa)’, then the ae will 
be (there) before you. But (alla) the kingdom 1s within you and 
outside of you. When (hotan) you know yourselves, then (tofe) 
they will know you (or: you will be known) and you will realize 
that you are the sons of the living Father. But if you do not 
know yourselves, then you are in poverty and you are poverty””’ 
(80: 19-27; 81: 1-4). 

84 J. Doresse (Thomas, 89-90) likewise breaks up the second saying into 
two, without, however, giving any justifying reason. 
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Guided by this Coptic version, which is not in all respects 
identical, we may suggest the following restoration of the Greek 
text: 

Aéyet "I[nfcoi)c: ear] 
10 0& éhuxovtes Huds [einwow syiv' _tdod] 
7 Baowheia év odealvd, buds pOjoerat| 
Ta mETEWAa TOD Obp[avod' éay 0 Einwouw | 
TL O10 THY phy éot[wv, cicededoortat| 
oi ixOvec tic Oaddloons pbdoar] 
15 tec dudc xat 7) Bao[tdeta tod O00] 
Eytocg judy [élots [xaxtdc. Gc dy Eavtor] 
yy@, tadtny edtor| ce xal OtE dueic| 
Eavtovs yrdosobat, [eidjcete 6te vioi| 
Eote bueic tov Matedc tod C[@vtoc’ — et: 0E un} | 
20 yrdox<eo Oe Eavtodc, év [th atwxeia éoté] 
nal dusic éote 7 ato[ xela] 

‘Je[sus] says, [“If] those who draw you on [say to you, 
‘Behold,] the kingdom (is) in the heav[en’,] the birds of the 
hea[ven will be (there) before you. But if they say th]at it 1s 
under the earth, the fishes of the se[a will enter before you]. 
And the king[dom of God] is within you [and outside (of you). 
Whoever] knows [himself,] will fin[d] it [and when you] 
know yourselves, [you will realize that] you are [sons] of the 
lifving] Father. [But if you will not] know yourselves, [you are] 
in [poverty] and you are pov[erty.]’’’ 


Comments 


g. I[é(sou)s|: Thanks to the Coptic version, we can now 
eliminate the often proposed restoration of J[udas], “not the 
Iscariot’. 

10. how helkontes: We have translated the Coptic above in 
function of the Greek participle; but it is just possible that the 
Coptic netsdk héttéut°n means ‘those who go before you’ (see 
W. E. Crum, A Coptic Dictionary [Oxford, 1939] 327a). But in 
neither case is the sense clear. Who are those who ‘draw you on’ 
or ‘go before you’ ? It is now impossible to explain this word by 
appealing to Jn 6:44 or 12:32, as was done by the first editors 
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and many commentators since then. They appear to be oppon- 
ents of Jesus, whose teachings he is refuting by reducing them to 
absurdity before he affirms that the kingdom is within and 
without. 

hemas: My translation corrects this word to hymas, which is 
demanded by the context, as many former editors saw, and also 
by the Coptic translation. On the interchange of eta and 
upsilon, see the note on line 8 above. 


11. hé bastleta: The absolute use of this word (without ‘of God’ 
or ‘of heaven’) can be paralleled by Mt 13:38; 24:14; 4:23; 
8:12; Acts 20:25. 

oura[no: Restored in the singular because of the article with 
the word in the following line. Hofius’ reconstruction of this 
line is a trifle too long. 

13. erseleusontat . . . phthasan|tes hymas: I am not happy about 
this reconstruction, because it does not exactly reflect the 
Coptic, but something similar is needed to fill up the space. For 
the use of the circumstantial participle of phthand with a finite 
verb, cf. H. W. Smyth, Greek Grammar (Cambridge, 1956) 
§2062a; R. Kiihner and B. Gerth, Ausfiihrliche Grammatik der 
griechischen Sprache, Part 2, 4th ed. (Hanover, 1955) §482, 
Anm. 14. 

15. kat: This conjunction is peculiar here, for we would 
expect an adversative, which is precisely what we have in the 
Coptic (alla, “but’). 

hé bas{tleta tou theou]: It would also be possible to restore ton 
ouranon. Support for this restoration is had in a passage of 
Hippolytus, Elenchus 5, 7 (GCS 26, 83): pert tén . . . physin, hénper 
phest <ten> entos anthropou basileian ouranon zétoumenén, peri hés 
diarrédén en to kata Thoman epigraphomend6 euangelio paradidoasi.... 
The Coptic version which we now have makes it all the more 
likely that the Gospel according to Thomas to which Hippolytus 
here refers is not the Infancy Gospel of Thomas the Israeltte, but the 
one represented by the Oxyrhynchus fragments and the Coptic 
text. However, I have preferred to restore tou theou, because 
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this saying is obviously a development of Lk 17:21, idou gar hé 
basilera tou theou entos hymon estin. Moreover, in Oxy P 1:7-8 we 
find the expression één bastlevan tou theou, which is rendered in the 
Coptic (86:18-19) simply by tm’ntero, ‘the kingdom’ (abso- 
lutely), just as we find it here. For the possible use of Dt 30: 
11-14 in this part of the saying, see T. F. Glasson, ExpTim 78 
(1966-67) 151-2. 

16. [kaktos|: This restoration is taken from the Coptic 
s*mpet’n bal, ‘Outside’. The exact meaning of the kingdom being 
‘within you and without’ is puzzling. L. Cerfaux and G. 
Garitte have devoted a study to the parables of the kingdom in 
this Coptic Gospel, but no attempt has been made by them to 
explain the sense of this phrase. See “Les paraboles du royaume 
dans L’*‘Evangile de Thomas”’’, Mus 70 (1957) 307-27. See 
now A. Riistow, ‘Entos hymon estin’, KNW 51 (1960) 197-224; 
R. Sneed, ‘““The Kingdom of God is Within You” (Lk 17, 
21)’, CBQ 24 (1962) 363-82. 

hos an heauton| gno: ‘There is a lack of correspondence here be- 
tween the Greek and the Coptic, for the verb is 3 sg. 2 aor. 
subj., demanding a 3 sg. subject. We have simply adopted the 
restoration of this line given by former editors (see Evelyn 
White, pp. 8-9), which cannot be improved on. 


17. tautén: This pronoun must refer to the kingdom, as it is 
the only feminine in the preceding context. In Clement of 
Alexandria (Paidagogos 3, 1) we find the idea of the knowledge 
of oneself leading to a knowledge of God developed. 


18. heautous: For the use of this pronoun as a reflexive with a 
verb in the 2 pl., see below 1. 20 and Blass-Debrunner, §64, 1; 
Kithner-Gerth, §455, 7. 

gnosesthat: A misspelling for gndésesthe; the diphthong az was 
pronounced like epsilon, as in Modern Greek, at the time of the 
writing of this fragment. See further Oxy P 654:37 -eztar for 
-eite; Oxy P 1:5-6 nésteusétar for nésteuséte; 1:7 heurétat for 
heuréte. For the converse change see below line 23, eperdtése for 
eperotésat. Cf. E. Mayser, op. cit., §14. 
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eidesete: Or possibly ezsesthe. 

19. hymeis: A correction written above the line. 

z[ontos]: GH, New Sayings, 11, read T[ before the break in 
the papyrus, admitting that a pi is also possible (17). How- 
ever, the traces of this letter are quite faint and can also be read 
as a zeta, which would agree with the Coptic etonh, ‘who is 
living’. Cf. Jn 6:57 ho zon patér, and 1.2 of the prologue above. 
See also Rom 9:26 (=Hos 2:1). 

20. gndsthe: This form looks like a 2 pl. 2 aor. subj. midd. of 
ginosko. But why should it be middle followed by a reflexive 
pronoun? Former commentators emended it to gnds<es>the, a 
future middle form which would go well with the reflexive 
pronoun object, and which parallels gndsesthat of 1:18. 

en [té ptocheia este]: The association of poverty with a lack of 
knowledge reminds us of the explanations offered by some of 
the patristic writers why the Ebionites had a name apparently 
derived from ’ebyén, ‘poor’. Cf. p. 438 below; ‘Ebionites’, 
Dictionnaire de spiritualité 4. (fasc. 25, 1958) 33. 

21. hé pto[chera: GH, New Sayings, 11, read an omicron before 
the break in the papyrus. This must be read as an omega, as 
W. Schubart (<NW 20 [1921] 222) previously suggested, but 
he restored the word pid[sis]. The Coptic version makes our 
restoration certain. The word itself occurs in Oxy P 1:22. 

To what extent this long saying is authentic is difficult to 
determine. 


FOURTH SAYING 


OYK AIIOKNHZEI ANO[ 
PON EIEPQTHSE ILA[ 
PON IIEPI TOY TOIOY TH[ 
OTI 
95 SETE IIOAAOI EXONTAI II[ 
OI EXXATOI IIPQTOI KAI [ 
SIN 


While former commentators succeeded in restoring the 
second part of this saying, their efforts were not so successful in 
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the first part, as now appears from the Coptic version. The 
fourth Coptic saying: ‘Jesus said, ““The man old in his days will 
not hesitate® to ask a little child of seven days about the place 
(topos) of life, and he will live. For many (that are) first will be 
last and they will be(come) only one”’’ (81:4-10). The Greek 
text, which varies slightly, can be restored with great prob- 
ability except for the last line. 
[Agvet *I(naod )c°| 

obx aroxvice GvO[owscos nAjons jue] 

ody Eneowtios nal idioy éxta rue] 

ody Epi tod ténov tis Cwrc nal C7] 

25 oete 6tt noAhoi Zoovta nl odtot toyatou xal] 

of Ecxyatot me@tot xal [Cwry aimroyr gov] 

ol. 

*[Jesus says,] “A ma[n full of djays will not hesitate to ask a 
ch[ild of seven da]ys about the place of [life and he will live.] 
For many (that are) fi[rst] will be [last and] the last will be 
first and they [will have eternal life].’’’ 


Comments 

22. anthropos: Of all the previous restorations of this line 
only C. Taylor’s came close to the Coptic, anthropos plérés 
hémeron. In fact, it 1s still acceptable. Also possible is palaos 
hémeron; so Hofius, appealing to Dn 7:9, 13, 22. This saying is 
to be compared with a similar one preserved in A Manichaean 
Psalm-book, published by CG. R. C. Allberry (Manichaean 
Manuscripts in the Chester Beatty Collection, vol. 2 [Stuttgart, 
1938] 192): “The grey-haired old men, the little children in- 
struct them. They that are six years old instruct them that are 
sixty years old.” Though there are differences of detail, the 
general idea is the same. Possibly the Psalm-book has bor- 
rowed from this passage. 

23. eperotése: Misspelling for eperdtésat; see note on line 18. 

palidion hepta héme|rén: ‘The passage quoted above (see note 

85 For some unknown reason J. Doresse (Thomas, 90) translates the future 


(fnagnau) as a jussive. Likewise, one wonders whence comes the expression 
‘il apparaitra que’ before ‘many (that are) first will be last’. 


380 EARLY CHRISTIANITY 


on line 15) from Hippolytus (Elenchus 5, 7), quoting the Gospel 
according to Thomas, has a further expression that is interesting 
for this passage: eme ho zéton heuréset en paidtiors apo eton hepta. The 
idea of an old man being instructed by a small child was ap- 
parently a favourite with the Gnostics; see J. Doresse, Thomas, 
126 ff. 


24. pert tou topou té[s zoes: Cf. the Coptic saying §25 (PI. 86, 
lines 4-5), in which the disciples ask, ‘Show us the place (topos) 
in which you are, since (epei) there is need (ananké) for us to seek 
after it.’ The answer given is not exactly ad rem, but the question 
shows that the idea of a ‘place’ of life or of the presence of Jesus 
concerned those who used this Gospel. According to J. Doresse 
(Thomas, 120), the same expression occurs in another Cheno- 
boskion text, The Dialogue of the Saviour (MS. 1, p. 132?): 
‘Matthew says, “Lord, I wish [to question you] about the place 
of life.’’’ 


zesete: ‘This is Hofius’ suggestion, which is surely better than 
my original one. It is a variant of zéseta: (see comment on line 
18). 


25. hott: Inserted above the line. 


pollot esontat . . .: Quoted ad litteram from Mk 10:31, whereas 
Mt 19:30 omits hoz before the second eschatoi. The form in Lk 
13:30 1s slightly different (Huck-Lietzmann, Synopse, p. 147). 
Cf. also Mt 20:16. Evelyn White (p. 16) has a remark that is 
worth quoting here. “The Saying—however we restore it—is a 
remarkable instance of that salient characteristic of the Oxy- 
rhynchus collection as a whole—the mixture of elements at 
once parallel to and divergent from the Synoptics. For while the 
first part of the Saying has nothing exactly similar in the 
Synoptics, it nevertheless seems related to a clearly marked 
group of episodes in the Gospels. On the other hand the second 
part of the Saying corresponds exactly with the Synoptic ver- 
sion... . [he Synoptics and the Saying are indeed so close that 
it is incredible that the two are independent, and the evidence 
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. . . goes to show that it is the writer of the Sayings who is the 
borrower.’ 

26. kat [zoén atonion hexou|sin: I am at a loss to restore the end 
of this saying properly according to the version in the Coptic. Is 
it possible that the Coptic has changed the text here or that it 
is based on a different Greek recension? Evelyn White (p. 15) 
restored [z0en kléronomésou|sin, but this yields thirty-four letters 
to the line. GH (New Sayings, 18) suggested, ‘shall have eternal 
life’; cf. Jn 3:16, 36; 5:24. I prefer the latter, being one let- 
ter shorter. Lagrange’s suggestion (zbzd.) [monoz zoen hexou]sin is 
also possible. See now M. Marcovich, 7TS 20 (1969) 60-1. 


FIFTH SAYING 


AETEI THz 
@EN THE OVEQE ZOY KAI [ 
ATIO SOY AMOKAAY®HSET[ 
30 TIN KPYIITON O OY ®ANE[ 
KAI @E@AMMENON O Of 


Except for the end of the first line, this saying was correctly 
restored by the first editors and subsequent commentators. The 
Coptic version now supplies the end of that line. The fifth 
Coptic saying: ‘Jesus said, ““Know what is before your face, and 
that which is hidden from you will be revealed to you. For (gar) 
there is nothing hidden which will not be revealed”’’ (81: 10— 
14). The Greek text may now be restored as follows: 

Aéyet “In(cod)c° y[rmOt to dy Eurtooc| 
bev tho Gpews ood, xal [tO xexahvupéevor | 
and cov anoxahvp<O>joet[ai cor od yde éo| 
30 tw xovator 6 od gave[oov yerrjcetat] 
xal bcbaupévor 6 o[dx éyeo@yjoetat]. 


‘Jesus says, ‘K[now what is be]fore your face, and [that 
which is hidden] from you will be reveal[ed to you. For there 
i]s nothing hidden which will not [be made] mani[fest] and 
(nothing) buried which will not [be raised up.]’’’ 
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Comments 


27. g{nothi to on empros|then: ‘Thanks to the Coptic we can 
now eliminate the restoration of former commentators, ‘Every- 
thing that is not before . . .’, and restore an imperative. H.-Ch. 
Puech (RHR 147 [1955] 128) wonders whether we should not 
read a masculine ton emprosthen, in which case our Lord would 
be referring to himself. The Coptic pet*mp’mto ‘mpekho ebol can 
be translated either as ‘what is’ or ‘who is’. If the neuter is read, 
we may compare Clement of Alexandria, Stromata 2, 9, 45: 
thaumason ta paronta. 

28. [to kekalymmenon|: ‘This part of the saying is variously 
preserved in the Synoptic tradition, with Luke giving us two 
versions of it. See Mk 4:22—Lk 8:17 and Mt 10:26—Lk 12:2 
(Huck-Lietzmann, Synopse, p. 74). ‘In the first of these groups, 
where Luke is clearly dependent upon Mark, the Saying occurs 
in a series of disconnected logia and is therefore without con- 
text; but in the second we find it in the Charge to the Twelve 
(Matth. x 5 ff.), or to the Seventy (Luke x 1 ff.), though the 
third evangelist defers some of the most characteristic matter— 
including the parallel to the present Saying—to chapter xu. 
Our authorities for the Saying in its two-fold form are, then, 
Mark (for Group I) and Q (for Group II). . . . Grenfell and 
Hunt consider it to agree with Matthew and Luke (Group IT) 
in general arrangement, but with Mark in the language of the 
first clause of the second half. . . . Now the first clause of the 
second half of Saying IV coincides word for word with the 
Lucan parallel in Group I, and it therefore seems likely that 
Mark should be left out of the matter altogether. . . . It may, 
then, be claimed that the Saying is dependent partly upon the 
Q tradition, and partly upon the Lucan version of Mark’s 
tradition’ (Evelyn White, p. 18). Actually, the saying which is 
preserved in the Oxyrhynchus fragment and in the Coptic ver- 
sion is not exactly identical with any of the canonical forms of 
the saying; the greatest similarity is found in the third member 
of the saying with the beginning of Lk 8:17, while the second 
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member best resembles Mt 10:26, but the canonical version is 
in the negative, whereas the saying here is positive. The first 
and fourth members of the saying are not found in the canonical 
Gospels at all. H.-Ch. Puech (art. cit., 128) has discovered this 
same saying also in the Manichaean Kephalaia 65 (Manichaische 
Handschriften der Staatlichen Museen Berlin, 1 [Stuttgart, 
1940] 163): “Know that which is before your face and what is 
hidden from you will be revealed to you.’ He believes there is a 
deliberate suppression of reference to the resurrection here, 
evidence of a Gnostic theologoumenon. 

29. apokalyph<th>éset[ai: Corrected from the papyrus’ apo- 
kalyphésetat. 


31. thethammenon: To be read as tethammenon. See next note. 

ho ouk egerthésetai: Restoration of GH (New Sayings, 18). Cf. 
their note: “Instead of “‘shall be raised’? a more general ex- 
pression such as ‘‘shall be made known” can be supplied; but 
this detracts from the picturesqueness of what is in any case a 
striking variation of a well-known saying.’ The restoration has 
been confirmed by an inscription on a shroud found in the 
hamlet of Behnesa and bought in 1953. It is dated palaeo- 
graphically to the fifth or sixth century A.D. and reads: 


leger Iésous: ouk estin tethamme 
non ho ouk egerthésetat. 


‘Jesus says, ‘“There is nothing buried which will not be raised 
up.””’ 

See H.-Ch. Puech, avt. ctt., 127-8. We have then in the Greek 
a longer version than the Synoptic accounts or the Coptic 
traditions. Is it possible to say which was prior, the longer or the 
shorter? R. Bultmann (Die Geschichte der synoptischen Tradition 
[Géttingen, 1958] 95) and J. Jeremias (Unknown Sayings, 16) re- 
gard the saying as a secondary expansion of the canonical say- 
ing. I believe that this is the correct interpretation, certainly 
preferable to that suggested by Puech (art. cit., 128-9), ac- 
cording to which the longer text would have been uttered by 
the Risen Christ and the whole saying would refer to his person 
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(masculine ton emprosthen). He is inclined to regard the short 
version as ‘propre au témoignages coptes . . . transmise par des 
documents émanant de gnostiques et de manichéens, c’est-a- 
dire de gens quis’accordent a rejeter toute conception-mateérielle 
de la résurrection’. But the short version is also found in the 
canonical Gospels. The part of the saying that offers a para- 
phrase of the canonical saying should be regarded with the 
same authenticity; as for the last member, it is probably a 
literary embellishment of the canonical saying. 


SIXTH SAYING 
[.. JETAZOYZIN AYTON O[ 
[..]JTOYZIN MOS NHITEY|[ 
[..... MEOA KAI TIQX [ 
35 [.....JAI TI WAPATHPHY[ 


[....JN AETEI [HS[ 
[......JEITAI MH MOIEIT[ 


[....] HE AAH@EIAD ANT 


ee JN A[.JOKEKP[ 
40 [ove ]KAPI[..] EXTIN [ 

Pieters. ]Q EXTI 

Fo oee Shea ceeeie JIN 


Though Grenfell and Hunt (New Sayings, 19) admitted that 
this saying was ‘broken beyond hope of recovery’, some com- 
mentators succeeded in correctly restoring some of the lines. 
Due to the Coptic version we can advance the restoration still 
farther; however, once again we are faced with two slightly 
different recensions. The sixth Coptic saying runs as follows: 
“His disciples (mathétés) asked him; they said to him, “Do you 
wish that we fast (nésteue) ? And in what way shall we pray, shall 
we give alms (eleémosyné), and what shall we observe (paratéret) 
in eating?” Jesus said, ““Do not lie, and what you hate do not 
do, for all will be revealed before heaven. For (gar) there is 
nothing hidden which will not be revealed, and nothing con- 
cealed that will remain without disclosure”’ (81: 13-14). From 
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this Coptic version it is clear that the disciples were wondering 
to what extent they, as followers of Jesus, were to retain Jewish 
practices as the external observances of their religion. Jesus’ 
answer insists rather on the internal aspects of religion. With 
this to guide us, we may now restore the Greek text thus: © 
[éé]eralovow adrov ofi uabntai adtod xai] 
[Ag]yovow: mnd¢ vynoted[oouer, xal 2H¢ noo] 
[evéd]ueBa xal ndc [éAenuoodyny zor] 
35 [couerv, xlai ti magatnonolouey Gtay dei] 
[vaduely; Aéyet Infood)co- [un peddec@e xai 6] 
[te wtoletra uy xovsi[te’ mdrta yag zor] 
[ae zAnjo|ns GAnOeiac ar[ti tod odeavod: od | 
[dév ydo éott]y al zloxexolvuévor 6 ad gare] 
40 [oov gota’ palxdgildc] éotiv [6 tadta ur) sold]. 
[zavta yao év yaveo|@ éot[at aga TH statol 6s] 
[év tH odeard éot]uv. [ 

‘[His disciples] ask him [and slay, “‘How [shall we] fast, 
[and how shall] we [pray] and how [shall we give alms, a]nd 
what shall [we] observe [when we sup?’’| Jesus says, “‘[Do not 
lie and what] you [hate] do not do. [For all things will be full 
of (?)] truth bef[ore heaven. For there is nothing] hidden 
[which will not be (made) known. Ha]ppy is [he who does not 
do these things. For all] will be mani[fest before the Father 
who] is [in heaven. ]’’’ 


Comments 


32. exetazousin: See Jn 21:12 for the use of this verb in dis- 
ciples’ questions. The question resembles in some ways that of 
the rich young man (Mt 19:16—-22; Lk 18:18-22). It gives a 
bit of context to the saying, and in this respect resembles Oxy P 
655:17 ff. Such an introduction we find in the following Coptic 
sayings: 12, 19, 21, 24, 37, 43, 51, 52, 53, 99, 113. In three 
cases the subject is simply ‘they’ (presumably ‘the disciples’) : 
QI, 100, 104. Elsewhere we find Mary speaking (21), Salome 
(61), a woman of the crowd (79), Simon Peter (13, 114), and 
Thomas (13). 

33. pos: It is clear that the Greek text has a slightly different 


386 EARLY CHRISTIANITY 


recension, for this occurrence of fds does not correspond to the 
Coptic. We restore the future of the verb to make it similar to 
the construction of the rest of the Greek saying. The first three 
subjects about which the disciples inquire, viz., fasting, prayer, 
and almsgiving, are treated in Mt 6:2-4, 5-15, 16-18, but in 
reverse order. 

34. eleemosynén: The singular of this noun occurs in Mt 6: 2-4, 
and because the questions asked seem in some way related to 
this passage (see previous note), we have restored the singular. 
However, the plural is also possible, as can be seen from Acts 
9:36; 10:2; 24:17. 

35. hotan deipnomen: This expression is not certain, but I am 
trying to render the Coptic ena’r paratérei eou *nii [for °néin? | 
oudm, ‘we shall observe what in eating?’ The reconstruction is 
at best a conjecture. Hofius suggests rather [pert ton bromatén, 
‘beim Essen’. Is this really better? Marcovich has accepted it. 

36. pseudesthe: The aorist subjunctive would also be possible, 
but I have preferred the present imperative because another 
occurs in the following line. Cf. H. W. Smyth, Greek Grammar, 
§1800, 1840; Blass-Debrunner, §364, 3. 

37. mis|eita1: A misspelling for misezte; see note on line 18. 
Despite the appeal to a misspelling, the reconstruction can be 
regarded as certain because of the Coptic version. It should be 
noted that Jesus does not answer the questions put by the 
disciples but insists on other things—a fact that former com- 
mentators were not able to ascertain. 

How are we to restore the end of l. 37 and the beginning of 
1, 38? The last two letters before the break in 1. 38 suggest the 
original of the Coptic ‘mp*mto ebol “ntpe, ‘before heaven’. We 
have, accordingly, restored an[ti tou ouranou|. There is nothing 
in the Coptic that corresponds exactly to |és alétheias, which re- 
minds us of Jn 1:14 but has an entirely different meaning, of 
course. The restoration here is highly questionable; Hofius’ is 
no better. But cf. M. Marcovich, 77S 20 (1969) 65-6. 


39. apokekrymmenon: See the preceding saying, ll. 28-30. 
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40. makarios estin: Is this part of the same saying? If so, then 
we have a different ending in the Greek that is not found in the 
Coptic. J. Doresse (Thomas, p. 91) treats this as part of a distinct 
saying. He has in his favour the fact that makarios is preserved 
in the Coptic of the following saying. But it would then seem 
that we must either shorten our restoration of 1. 39 and the be- 
ginning of |. 40 or suppose that the usual introduction, ’Jesus 
says, has been omitted. Neither seems possible. Moreover, the 
letters that remain on the following lines do not seem to agree 
with any possible reconstruction of the Greek of the following 
Coptic saying. For an attempt to reconstruct it as a separate 
saying, see M. Marcovich, 77S 20 (1969) 66-7. 

40. tauta: Refers to lying and doing what one abominates. 
However, the restoration of this and the next two lines is sheer 
conjecture on my part. 

While certain elements of this saying are derived from the 
canonical Gospels and to that extent can be regarded as 
authentic sayings of Jesus, the saying as a whole is most likely 
the work of later compilers. 


Oxy P 1 


Fragment 1 measures 33” x 53” and represents the top part of a 
page from a papyrus codex. The top right-hand corner of the 
verso contains [A, the number 11, written in a later hand. “As 
it was usual to foliate the right-hand pages of a book, the posi- 
tion of the numeral here is one good reason for supposing the 
leaf to have been so placed that the verso side came uppermost’ 
(GH, Logia, 6). While most subsequent commentators accepted 
this decision of the first editors that the verso of the fragment 
preceded the recto, P. Batiffol questioned it.36 That Grenfell 
and Hunt were correct is now shown by the order of the savings 
preserved in the Coptic Gospel. Those on the verso precede 
those on the recto. Though the fragment has not been broken 


86 ‘Tes Logia du papyrus de Behnesa’, RB 6 (1897) 502. A. Ehrhard (Die 
altchristliche Literatur und thre Erforschung von 1884-1900 [Freiburg 1. B., 1900] 
124) agreed with Batiffol. Also C. Bruston, Les paroles de Jesus (Paris, 1898). 
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vertically down the centre like Oxy P 654, the letters at the be- 
ginning of the lines have at times been so effaced that problems 
of restoration arise (especially at the beginning of the recto). 
However, since many of the lines are read with complete cer- 
tainty, we can easily ascertain the number of letters on the 
normal line; line 1 has 17, line 6 has 16, line 20 has 19, line 29 
has 17, line 36 has 18. A line-filler, shaped like a 7, is found at 
the end of three lines: 3 (with 13 letters), 17 (with 15 letters), 
18 (with 14 letters). 21 lines are preserved on both the verso 
and the recto. As we shall see below, the verso must have con- 
tained at least 16 more lines. Consequently, we have only a little 
more than half of the papyrus page. 

The eight sayings of Oxy P 1 correspond to the Coptic say- 
ings 26, 27, 28, 29, 30 with the end of 77, 31, 32, 33. We shall 
number them here as sayings 7-14. 


SEVENTH SAYING 
KAI TOTE AIABAEVET® 
EKBAAEIN TO KAP®OX 
TO EN TQ O®®AAMOQ 
4 TOY AAEA®OY XOY 

We have unfortunately only the end of the Greek saying, but 
it is enough to show that it corresponds to the twenty-sixth 
Coptic saying of the Gospel according to Thomas, which reads as 
follows: ‘Jesus said, ‘“The splinter which is in your brother’s eye 
you see, but (de) the beam which is in your own eye you do not 
see. When (hotan) you cast the beam out of your own eye,%” 
then (tote) you will see clearly in order to cast the splinter out 
of your brother’s eye”’’ (86: 12-17). 

Before we proceed to the restoration of this saying in its en- 
tirety, a preliminary problem must be discussed, which is 
raised by the first Greek word that is preserved in this fragment. 
The conjunction ka: does not correspond to anything in the 
Coptic, where the adverb ¢ote introduces the main clause. But 


87 Not ‘la poutre qui est dans ton oeil’ (J. Doresse, Thomas, 96). 
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it does correspond exactly to the canonical versions of Mt 7:5 
and Lk 6:42, both of which do not have a subordinate temporal 
clause preceding but an imperative. Consequently, the clause 
immediately preceding the preserved part must be recon- 
structed according to the text of the canonical Gospels. 
i [ héver *I(naod )c"] 
li [BAémetg to xdoyos to év] 
ii [tH épbadu@ tod added] 
iv [god cov, trv dé ddxov] 
v_ [tiv &v th tdim 6pbahue] 
vi [0d xatavosic:  dtnoxot] 
vu [td, éBade trv ddxor] 
vill [é tod épbaduod ov] 
1 xai tote draBrépetc 
2 éxBadeiv to xdoqos 
3 to &y t@ 6pbadu@ 
4 tod adedgod aov. 

[‘Jesus says, ‘“You see the splinter in your brother’s eye, but 
the beam in your own eye you do not see. Hypocrite, cast the 
beam out of your eye,] and then you will see in order to cast out 
the splinter which (is) in your brother’s eye.”’’ 


Comments 

Our restoration follows the wording of the Coptic version, 
except for the lines vi-vii, which we have discussed above. ‘The 
vocabulary is Lucan, since the preserved part of the saying 
seems to be closer to Lk 6:42 than to Mt 7:5, as will be seen 
below. | 

2. ekbalein: GH (Logia, 10) noted that the preserved part of 
the saying ‘agrees exactly with the wording of’ Lk 6:42. How- 
ever, a glance at a modern critical text of the NT reveals that 
the infinitive is found at the end of the verse. A. von Harnack 
(Expositor, ser. 5, vol. 6 [1897] 322) explained the discrepancy, 
noting that ‘recent editors, following their preference for B 
[Vaticanus], have put ekbalein at the end, whereas all other 
Uncials, and also the Coptic version, show the word where we 
find it in the Papyrus’. This being so, the relation of the saying 
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to the Lucan version is clear. The close dependence of this say- 
ing on the canonical text assures it the same authenticity that 
the latter enjoys. 


EIGHTH SAYING 


AETEI 
5 I= EAN MH NHXTEYZH 
TAI TON KOZMON OY MH 
EYPHTAI THN BAXIAEI 
AN TOY @Y KAI EAN MH 
SABBATIZHTE TO TAB 
10 BATON OYK OYVEZOE TO. 
TIPA 


While the Coptic is an almost exact reproduction of the Oxy- 
rhynchus saying, it does not have the introductory pege IC 
(‘Jesus said’) at the beginning. G. Garitte (Mus 70 [1957] 70) 
treats this saying as a continuation of the former, whereas J. 
Leipoldt (col. 486) and J. Doresse (Thomas, 96) separate them, 
following the Greek division. The twenty-seventh Coptic say- 
ing runs thus: *< Jesus said,» “‘If you do not fast (néstewe) to the 
world (kosmos), you will not find the kingdom; if you do not 
make the sabbath a (real) sabbath, you will not see the Father’’’ 
(86: 17-20). 

Aéyet 
5 "I(noot)c: é&ay un vnotedon 
TAL TOV XOOMOY, OV LT} 
evonta thy Bacthei 
av tov O(c0)5' = xa Edy 
capBationte to oaB 
10 Bator, od% Gpeobe to(y) 
(até )oa. 


‘Jesus says, “If you do not fast (to) the world, you will not 
find the kingdom of God; and if you do not make the sabbath a 
(real) sabbath, you will not see the Father.”’’ 
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Comments 


5. nésteusétai: Misspelling for nésteuséte; see note above on Oxy 
P 654:18. 

ton kosmon: The accusative case here is strange, and former 
commentators made all sorts of suggestions regarding the inter- 
pretation of it. Comparing Clement of Alexandria’s expression, 
makariot . . . hot tou kosmou nésteuontes (Stromata 3, 15, 99), some 
regarded it ‘as a clerical error for tou kosmou’! (e.g., CG. Taylor, 
The Oxyrhynchus Logia and the Apocryphal Gospels [Oxford, 1899] 
11-13). Others tried to make an accusative of time out of it. 
However, the sense of the expression 1s now clear to us from the 
Coptic, which preserves for us the two Greek words, nésteue and 
kosmos (possibly because the expression was strange to the 
Coptic translators too!), and adds the preposition e, ‘to’, before 
the latter word. Hence, the sense is ‘to fast to the world’. Since 
we have no reason to consider the Greek defective, we must re- 
gard the accusative as one of respect. ‘Fasting to the world’ 
must mean a withdrawal from a worldly or secular outlook; it 
is an abstention from the world that involves becoming a 
‘solitary’ (monachos). See now A. Guillaumont (BIFAO 61 
[1962] 15-23); A. Baker, JBL 84 (1965) 291-4. Both writers 
have shown that in Syriac there are two forms of an expression 
which has the same basic meaning, ‘abstaining from the world’: 
sim min ‘al’ma and siim l*al’ma. The latter may underlie both 
the Greek nésteuein kosmon (where the / would have been under- 
stood as the sign of the accusative) and the Coptic nésteue 
epkosmos (where the e would have been written as the equivalent 
of the preposition /, in the dative). 


88 So Batiffol (art. cit., 505), citing with approval the explanation of Herz 
(Guardian, 28 July 1897) that the Greek is an excessively literal (mis) transla- 
tion of the Hebrew ’m.I’? tswmw I‘wlm, which actually meant, ‘si vous ne 
jeGnez toujours . . .’. The most far-fetched explanation was that of P. 
Cersoy (RB 7 [1898] 415-16), who suggested that the Greek translator of 
this originally Aramaic saying confused szwm (‘a fast’) with ‘lm (‘world’) and 
that we should therefore read here #én nésteian, a cognate accusative, parallel 
to the one we have in the second part. 
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7. heurétat: Misspelling for heuréte; see note above on Oxy P 
654:18. Note that whereas the Greek has ‘the kingdom of God’, 
the Coptic simply has tm‘ntero, ‘the kingdom’. See note on 
Oxy P 654:15. 

8. kat: “The use of this conjunction as a short formula of 
citation, meaning, “‘And he sazth,”’ is well established’ (C. Taylor, 
op. cit., 8). Cf. Heb 1:10; Pirgé "Abét 2, 5; Oxy P 1:15. 

g. sabbatiséte to sabbaton: Being a construction with a cognate 
accusative (lit., ‘to sabbatize the sabbath’), it explains the 
peculiar Coptic construction, where the repeated word is really 
superfluous, etet’nt’meire ‘mpsambaton ‘ensabbaton. (The dis- 
similation of bb to mb in the first occurrence of the word in 
Coptic, but not in the second, should be noted.) The Greek 
expression occurs in the LXX at Lv 23:32; 2 Chr 36:21. C. 
Taylor (op. cit., pp. 14-15) showed that it does not simply mean 
‘to observe the (weekly) sabbath’. In Lv 23:32 it refers to the 
Day of Atonement, which is to be kept as a real sabbath. Hence, 
it is likely that we should understand the expression in this 
Saying in a metaphorical sense or a spiritual sense. Cf. Heb 4:9 
and Justin (Dial. w. Trypho 12, 3; PG 6, 500), who uses sab- 
batzzein in the sense of a spiritual sabbath opposed to the formal 
Jewish observance; for him it consisted in abstention from sin. 
Cf. Resch, Agrapha, §74, p. 99. 

10. opsesthe ton patera: Of. Jn 6:46; 14:7-9 for the exact ex- 
pression. Similar expressions: ‘to see God’ (Mt 5:8; Jn 1:18; 
I Jn 4:20; 3 Jn 11); ‘to see the Lord’ (Jn 21:18; 1 Cor 9:1; 
Heb 12:14). For the future indicative interchanging with the 
aorist subjunctive, see Blass-Debrunner, §365, 3. 

I see no reason why this saying could not be an authentic 
one. E. Jacquier (art. cit., p. 110) regarded it as ‘probablement 
authentique’. But U. Holzmeister (CAT 38 [1914] 118, n. 1) 
labelled it ‘unecht’. 


NINTH SAYING 


AETEI Id E[Z]THN 
EN MEZQ TOY KOZMOY 
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KAI EN ZAPKEI QO@HN 
AYTOIS KAI EYPON ITAN 

15 TAD ME@YONTAS KAI 
OYAENA EYPON AEIYQ — 
TA EN AYTOI= KAI TIO 
NEI H YYXH MOY EI 
TOIx YIOIS TON ANON 

90 OTI TY®AOI ELSIN TH KAP 
AIA AYTQ[N] KAI .. BAEIZ39 


Whereas the Coptic version of this saying has preserved it for 
us in its entirety, the Oxyrhynchus fragment has only the first 
half of it. The twenty-eighth Coptic saying reads thus: ‘Jesus 
said, “‘I stood in the midst of the world (kosmos) and I revealed 
myself to them in flesh (sarx). I found them all drunken; I did 
not find any of them thirsty. My soul (psyché) was pained for the 
sons of men, for they are blind in their heart and do not see 
that they came into the world (kosmos) empty. They seek further 
to come out of the world (kosmos) empty. But (plén) now they 
are drunk.*° When (hotan) they set aside their wine, then (éote) 
they will do penance (metanoer)”’ (86: 20-31). 


39 But the editio princeps (Oxyrhynchus Papyri, Part 1, p. 3) reads: 


KAI OY BAE 
IIOYZIN: 


40 In my opinion neither J. Doresse nor G. Garitte has translated the end 
of this saying correctly. The Coptic reads: plén tenou setohe. hotan euSanneh 
pouérp tote sena*rmetanoei. J. Doresse (Thomas, 97) translates, ‘Qu’il vienne 
cependant quelqu’un qui les redresse. Alors, quand ils auront cuvé leur vin, 
ils se repentiront’. G. Garitte (Mus 70 [1957] 71): ‘ceterum (flén) nunc .. .; 
quando impleverint cor suum, tum paenitentiam agent (metanoein).’ The 
crucial form is setohe (3 pl. pres. ind. of tihe, ‘to be drunk’; cf. Crum, Coptic 
Dictionary, 456b, tohe for tahe). My interpretation agrees with that of Leipoldt 
(col. 486). A little higher up, my interpretation differs from that of Doresse 
and Garitte again, in taking ge ¢ntauei .. . (1. 27) as the object clause of senau 
and not as a subordinate clause parallel to ge henbélle . . . (again in agreement 
with Leipoldt). Doresse (Thomas, 97) has omitted the Oxyrhynchus parallel 
to this 28th Coptic saying. 


394 EARLY CHRISTIANITY 


It should be noted how closely the Coptic translates the 
Greek in this saying, where we have the Greek text. For in- 
stance, in 86:22 the Coptic reads A’nsarx, where we might have 
expected the definite article; but it is the exact equivalent of 
the Greek. Likewise 86:23-24 reads laau ‘nhétou, ‘none among 
them’, a literal rendering of oudena . . . en autois. Though we can- 
not generalize from this instance, it should nevertheless be 
borne in mind when a decision is to be made about the relation 
of the Coptic version to the Greek text in the Oxyrhynchus 


papyri. 


héyet "I(noot)c: = é[ oa] tv 

Ey “éoW TOD xOGMOV 

nal éy cagxel OpOnvy 

avtoic nat edoov may 
15 tac weWdortag xai 

obdéra edvor dewpa(v) 

ta év avtoic xal 20 

VEL 1H puyn mov ETL 

toig vioic THY ar( Ion )wy 
20 6étu tupdoi siow tH xa 

dia abta&[y] xai [od] BAéx 

1 [ovow 6te fxovow eis] 

li [tov xdopov xevol- Ln] 
ui [todor dé add eed] 

iv [Oeiv é tod xdopov xe] 

Vv [voé. sxAnv viv ueOdov] 
vi [ow <dtav dxo8drtat] 
vil [tdv olvoy adtav, tétE] 

Vill [“etavojcovor. 


‘Jesus says, “I s[t]ood in the midst of the world and I ap- 
peared to them in flesh and I found them all drunken and I did 
not find one among them thirsting, and my soul is pained for 
the sons of men, for they are blind in their heart and do [not] 
se[e that they have come into the world empty. They seek 
further to go out of the world empty. But now they are drunk. 
When they put away their wine, then they will do penance].’’’ 
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As Garitte has already pointed out (Mus 70 [1959] 70, n. 5), 
the Coptic version makes impossible the attempt of some former 
commentators to join the end of the preserved part of the verso 
with the first line of the recto. Grenfell and Hunt (Oxyrhynchus 
Papyri, Part 1, p. 1) themselves protested against the ‘current 
view that there is a priort probability in favour of only one line 
being lost at the bottom of the verso. ‘The lacuna may have ex- 
tended to five or even ten lines.’ Garitte’s conclusion: ‘Si le 
texte grec était aussi long que le copte, la lacune doit étre en- 
viron 17 lignes.” My own restoration of this and the following 
Greek saying yields sixteen lines (numbered with Roman 
numerals). The Coptic version, moreover, shows the unity of 
this saying, which was contested by P. Batiffol, who wanted to 
make two sayings out of it, mainly on the basis of the change of 
tense in the verbs (RB 6 [1897] 306-7). 


The reader is referred to the treatment of this saying by J. 
Jeremias (Unknown Sayings of Jesus, 69-74), many of whose 
remarks are still valid. 


II. estén... en sarket Ophthén: Jesus here speaks as a ‘Divine 
Being’; ‘. . . in these words we must recognize a backward 
glance upon His work on the part of the still living not the risen 
Christ’ (A. von Harnack, Expositor, ser. 5, vol. 6 [1897] 330). 
The reason for this is the shift in tense from the past (in lines 
II, 13, 14, 16) to the present (in lines 17, 20, 21). Evelyn 
White (p. xxxvi) thought that the whole saying betrays ‘in- 
cipient rather than fully developed Johannism’. See the refer- 
ences below for verbal parallels to Johannine writing. The 
whole tone of the first part of the saying should, moreover, be 
compared with Mt 23:37, ‘O Jerusalem, Jerusalem! ... How 
often | have longed to gather your children around me, as a 
hen gathers her brood under her wings, but you refused!’ Cf. 
Lk 13:34. 


12. en meso tou kosmou: Cf. Jn 1:9, 10; 3:17; 6:14; 11:27; 
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12:46; 16:28; 18:37. This use of kosmos is distinctively 
Johannine. 

13. en sarker ophthén: Cf. 1 Tm 3:16; Jn 1:14; 1 Jn 4:2-3. 

15. methyontas: ‘This notion has Pauline affinities, cf. 1 Thes 
5:78. The figurative use of ‘sobriety’ recurs in 2 Tm 4:5; 1 Pt 
1:13; 4:7; 5:8 (J. Jeremias, Unknown Sayings, 71). 

16. deipsinta: Some former commentators thought that 
Encratite influence was to be seen in the use of this word. How- 
ever, it can more easily be explained as Johannine; cf. Jn 4: 
13-143 6:35; 7:37, but also Mt 5:6. For the form see note 
above on Oxy P 654:8. 

17. poner: This phrase is certainly dependent on Is 53:11, 
bouletar kyrios aphelein apo tou ponou tes psychés autou, as has been 
generally recognized. Harnack also quoted Mt 26:38; Mk 14: 
34; Jn 12:27 for canonical statements about Jesus’ troubled 
soul. The tone of the second part of this saying is closely related 
to that of the Synoptics. See J. Jeremias (Unknown Sayings, 71) 
for the Semitisms in this part of the saying. The Coptic version 
shows that we are dealing with one long saying here; it is not 
to be divided into two sayings at this point, as A. de Santos 
Otero has done (Los Evangelios apécrifos, 95-6). 

20. typhlot eisin té kardia: Evelyn White (p. 34) cites a parallel 
expression from the Greek Gospel according to Thomas (A vii; ed. 
Tischendorf) : nyn karpophoreitésan ta sa, kai blepetdsan hor typhlor 
té kardia. For the idea of spiritual blindness see Ps 68/69: 24; 
Jn 9:39; Ap 3:17; Mt 15:14. 

iv. kenot: Cf. 1 Cor 15:58. 

Though there is no direct parallel to this saying in the 
canonical Gospels there is nothing in it that prevents it from 
being regarded at least as substantially authentic. Cf. E. 
Jacquier, RB 15 (1918) 111. 


TENTH SAYING 


Recto 2 [....]..[.-T]HN IITQXIA — 


OXYRHYNCHUS LOGOI AND COPTIC GOSPEL OF THOMAS 307 


The twenty-ninth Coptic saying reads as follows: ‘Jesus said, 
“*If the flesh (sarx) has come to be because of the spirit ( pneuma), it 
is a marvel. But (de) if the spirit (pmeuma) (has come to be) be- 
cause of the body (sdma), it is a marvel of marvel(s).41 But 
(alla) I marvel [. . . sein?]*? at this: how this (?) great wealth 
dwells in this poverty’? (86:31-5; 87: 1-2). 

Though we have no guarantee that the Coptic version is an 
exact reproduction of the Greek, one may suggest a tentative 
restoration somewhat as follows: 

vi [ Reyer] 

[I(noot)c: et éyéveto 7) cage] 
[&vexev tod avedvual 

x1 [toc, Gadd éotw: eit: JE] 

x11 [to avedpa Evexev tod] 
xl [ompatoc, Padua éott] 
xiv [t&y Oavudtwr dAdda Bar| 

xv [udlw éni todtw dt 6} 
Xxv1_ [tooodto¢ mAodto¢ évor] 

22 [xet tad|tr|[y t]7v atwyeia(r). 


om 


Comments 

xv. epi touto: Cf. Acts 3:12. 

xv1. ho tosoutos ploutos: See Ap 18:17. 

22. ptocheia(n): The epsilon is inserted above the line; see 
note on Oxy P 654:8. The accusative can be used with the verb 
enoiked; see Liddell-Scott-Jones, s.v.; E. Mayser, Grammatik 1/3 
(1936) 219. There is no canonical saying that contains pédcheva, 
nor any that resembles the full saying preserved in the Coptic. 


ELEVENTH SAYING 
[AET]EI [I= OIJOY EAN QUIN 


41 Reading ouspére enipére pe on Pl. 86, lines 33-4. 

42 On line 35 a word has been added that does not begin at the beginning 
of the line and does not otherwise seem to fit into the sentence, unless it is an 
adjective or adverb. Unfortunately, the first two or three letters of it have 
been lost; what remains of the end of it seems to be sein. My restoration 


disregards it. 
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[....JE[...]..@EOI KAI* 
25 [..]20.E[..] EXTIN MONO X 

[..]TQ ETQ EIMI MET AY 

T[OY] ETEI[P]ON TON AI@O_ 

KAKEI EYPHZEIZ ME 

ZXIZON TO ZYAON KATO 
30 EKEI EIMI 


It is this saying more than all the others that shows that the 
Coptic version is not a direct translation of the Greek, for we 
have here a bipartite saying, whereas the Coptic has preserved 
the two parts separately—the first part here in its proper place 
and order, but the second part as the conclusion of a longer, 
later saying. The text of the thirtieth Coptic saying: ‘Jesus said, 
“In the place where there are three gods, they are gods. In the 
place where there are two or one, I am with him’’’ (87:2-5). 
And the text of the seventy-seventh Coptic saying: ‘Jesus said, 
“I am the light which is over all of them. I am the All; the All 
has gone forth from me and the All has attained to me. Split 
wood, I am there; take up the stone, and you will find me 
there’’’ (94: 22-28). : 

The first part of the Greek saying does not correspond exactly 
to the thirtieth Coptic saying, and so our restoration cannot be 
certain in this case. But taking a lead from the Coptic we may 
restore it thus: 

[Agy]ee PI(noot)c:  S|xov éav dow 
[y’ Ge]ofi,] efici]y Ocot xa 
25 [6]x[ov] efic] gory udvoc 
[ad]t@, éye@ eit pet ad 
t[od]. éyeolov tov Aido(v) 
HAKEL EVONOELC ME, 
axicor to EvAov, xayw 
30 éxet ep. 

48 The editio princeps (Oxyrhynchus Papyri, Part 1, p. 3) gives the following 

reading, obviously dependent on restorations suggested by scholars: 


[B OYK] E[IZIJN A@EOI KAI 
[O]TOY E[Iz] EXTIN MONOZ 
5 [AE]TQ EFaQ.... 
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‘[Jesus sa]ys, ““[Whl]ere there are [three glo[ds, they arle 
gods. And where one is all alone to himself, I am with him. 
Take up the stone and there you will find me; split the wood 
and I am there.’’’ 


Comments 

23. hopou: ‘Immediately before ou there is part of a stroke 
which may very well be the end of the crossbar of p’ (GH, 
Logia, 13). This reading is now confirmed by the Coptic. 

24. [g’ thelo[z,] e[tst]n theor: Blass’ brilliant restoration, fol- 
lowed by most commentators (see Evelyn White, p. 35), [8’, 
ouk| e[isi]n atheot, was certainly a step in the right direction. 
Objection cannot be made to the use of a cipher in a literary 
text, even side by side with a number written out, for several 
cases of this have been found, especially in the papyri; see 
Evelyn White, p. 36. The Coptic would suggest that we must 
read three instead of two. This, of course, yields a sentence in 
Greek that is as mysterious as the Coptic version. A. Guillau- 
mont (7A 246 [1958] 114-16) suggests that a Semitic meaning 
underlies the use of theot here, in that it reflects the use of 
Hebrew *léhim, such as one finds in Ps 82:1 and in the rab- 
_binical interpretation of these (angelic) ‘judges’ in Pirgé ’Abot 
3:7. On the other hand, M. Marcovich (77S 20 [1969] 68) 
cites the suggestion that in the Coptic text the first mention of 
‘gods’ may be dittographical, so that one should understand the 
text, “Where they are three, they are gods’. In such case, one 
would restore tres at the beginning of line 24. This is an in- 
triguing possibility; but it is hard to accept the idea of a ditto- 
graphy of this sort (with words intervening). Nor is it a case of 
horizontal or vertical dittography. 

25. heis estin monos: ‘The Greek does not correspond to the 
Coptic here, so we cannot force it. Who is intended here? A god 
or a man? The first sentence would suggest that a god is meant, 
but then we have an obvious problem on our hands: how is the 
speaker to be with him? In this second sentence we find the 
word ‘god’ neither in the Greek nor in the Coptic, and there is, 


4.00 EARLY CHRISTIANITY 


moreover, an obvious reference to Mt 18:20. For these reasons 
I prefer to think that the sentence refers to a man. A parallel 
to this saying is found in Ephraem’s Evangeliz concordantis 
expositio 14, 24 (CSCO 145, 144): ‘Ubi unus erit, ibi sum et 
ego.’ But see the full context and the discussion in A. Resch, 
Agrapha, §175, p. 201. See further Pirgé ’Abét 3, 2; Str-B 1, 794. 

26. auto: I prefer this reading, since Grenfell and Hunt 
(Logia, p. 9g) first read a ‘t’ after the lacuna. The verb ego, 
which is read by most commentators, disturbs the sense. C. 
Clemen (Die christliche Welt, 29 July 1897, p. 704, n. 4) com- 
pared auto to the Hebrew /’baddé. CG. H. Roberts (“The Gospel 
of Thomas: Logion 30%’, 77S 21 [1970] 91-2), having re- 
examined the papyrus itself, admits that the first letter after 
the lacuna can only be g, ¢, or (less probably) p. Rejecting 
my au]to as ‘linguistically weak’, he prefers to remain with 
GH’s lego. 

27. egetron: R. Reitzenstein (KNW 6 [1905] 203) pointed out 
the occurrence of a part of this saying in a gloss of the Ety- 
mologicum Gudianum. Note that the order of the two members of 
this second part of the saying is reversed in the Coptic. See 
further A. F. Walls, VC 16 (1962) 71-6. 


29. kago eke: emi: In what sense is this second part of the 
saying to be understood? It has often been interpreted in a 
pantheistic sense, or more precisely in a “panchristic’ sense, 
asserting the ubiquity of Jesus in the world. Cf. Eph 4:6. J. 
Jeremias (Unknown Sayings, 96, n. 2) gives a convenient list of 
those who so explained it. He rejects this interpretation and 
prefers that first suggested by H. Lisco and adopted by A. von 
Harnack, H. B. Swete, and Evelyn White. According to this 
interpretation, two pictorial illustrations are given to explain 
how Jesus is present to the individual—two kinds of strenuous 
work, lifting stones and splitting wood. The combination of 
these two types of work was probably suggested by Eccl 10:9, 
‘He who quarries stones may be hurt by them, while he who 
splits logs is endangered by them.’ In contrast to the pessimism 
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of the Preacher, Jesus promises his apne presence even in the 
most strenuous type of work. 

Now the Coptic version definitely supports the ‘panchristic’ 
interpretation, if we take into consideration the full context of 
the Coptic saying. However, this may be a clear case in which 
the Coptic offers us a different redaction, for the second part of 
the Greek saying is separated from the first in the Coptic ver- 
sion, as we have already noted. Consequently, the interpreta- 
tion offered by J. Jeremias may still be valid for the earlier (or 
at least different) Greek recension. He is, moreover, inclined to 
regard the second part of the Greek saying as authentic. E. 
_ Jacquier (RB 15 [1918] 112) called it “douteuse’. 


TWELFTH SAYING 
AETEI IE OY 
K EXTIN AEKTO® ITPO 
@OHTH2 EN TH IPIAI AY 
TLO]Y OYAE IATPOX ITOIEI 
®EPAMNEIA® EL TOYS 
35 TEINQZKONTAZ AYTO — 

This saying is exactly preserved in the Coptic version of the 
thirty-first saying. ‘Jesus said, ““No prophet (prophétés) is ac- 
cepted in his town; a physician does not heal (therapeue) those 
who know him’’’(87:5-7). There is no need to repeat the Greek 
text in this case. It is translated as follows: ‘Jesus says, “A 
prophet is not acceptable in his own homeland, nor does a 
physician work cures on those who know him.”’’ 


Comments 

Parallels to the first part of this saying are to be found in Mt 
13:57; Mk 6:4; Lk 4:24; Jn 4:44 (Huck-Lietzmann, Synopse, 
p. 18). But in no case is the wording identical. The closest 
parallel is offered by Lk, oudets prophétés dektos estin en té patridt 
autou; but the longer forms of Mt and Mk begin in a way that 
is more similar to this fragment, ouk estin prophétés atimos e1 mé en 
té patridi autou kai en syggeneusin autou kai en té oikia auto (Mk 6: 4). 
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Jn 4:44 echoes the Mt-Mk tradition. Luke’s editorial handling 
of this saying in connection with one about a physician (4:23) 
makes us think that this saying is closer to his tradition than to 
the other Synoptics. See Evelyn White’s comment on p. 42. 

33. power theraperas: ‘This phrase was considered to be an 
Aramaism by P. Cersoy (RB 7 [1898] 417-18); GC. Taylor (The 
Oxyrhynchus Logia and the Apocryphal Gospels, 57) has pointed out 
that the same expression occurs in the Protevangelium Jacobi 
20:2. Actually it reads tas therapetas mou epeteloun (ed. E. Amann, 
p- 256). 

35. geindskontas: For gindskontas; see note on Oxy P 654:8. 

The first part of this saying should be considered as authentic 
as the canonical parallels. The second may be authentic, or 
may be merely a saying constructed as an answer to the retort, 
‘Physician, heal thyself. 


THIRTEENTH SAYING 


AETEI IX IOAIZ OIKOAO 
MHMENH EII AKPON 
[OJPOYX YYHAOYS KAI EX 
THPITMENH OYTE IIE 
40 [X]EIN AYNATAI OYTE KPY 
[BJHNAI 
Once again we have an almost exact éciiesacnaueee between 
the Greek and Coptic saying; the latter (the thirty-second) 
reads: ‘Jesus said, “‘A city (polis) which is built upon a high 
mountain (and) is fortified cannot fall nor (oude) can it hide’’’ 
(87:7-10). Since the Greek text is almost perfectly preserved, 
there is no need to repeat it; 1t is translated as follows: “Jesus 
says, ‘“‘A city built upon the top of a high mountain and made 
fast can neither fall nor be hidden.’’’ 


Comments 
The slight differences in the two versions may simply be 
translation peculiarities; the Coptic lacks the copula corres- 
ponding to kaz, and repeats the verb ‘to be able’. The whole 
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saying is related to Mt 5:14, ow dynatat polis krybenat epand orous 
kewmené. 

36. otkodoméemené: To be corrected to okodomémené. GH (Logia, 
15) pointed out that this participle is supported by a variant 
for Matthew’s kezmené in the Syriac versions and in Tatian’s 
Diatessaron 8, 41. W. Lock (Two Lectures, 13 and 26) found sup- 
port for it also in a Latin version used by Hilary; A. Harnack 
in the Pseudo-Clementine Hom. 3, 67, 1 (GCS 42, 81). 

37. ep’ akron orous hypsélou: Evelyn White (p. 44) thinks that this 
variant for Matthew’s epand is due to the influence of Is 2:2, ep’ 
akrou ton oreén, or even of Is 28:4. | 

38. hypsélous: An error by homoeoteleuton for hypsélou; ‘the 
scribe certainly wrote hypsélous, but he appears to have partially 
rubbed out the s’ (GH, Logia, 15). 

There is no reason why the saying could not be regarded as 
authentic; but it is more likely a secondary expansion of Mt 
5:14. I find it hard to see any connection between this saving 
and Mt 7:24~-25, which has been suggested by various com- 
mentators. 


FOURTEENTH SAYING 


4] AETEI IZ AKOYEIS 
[.]IZTOE..TION ZOY TO* 


This saying has been fully preserved for us in the thirty-third 
Coptic saying: “Jesus said, ““What you will hear in your ear 
(and) in* the other ear, preach upon your roof-tops. For (gar) 
no one lights a lamp and places it under a measuring-basket, 
nor (oude) does he put it in a hidden place; but (alla) he 1s wont 
to place it on a lampstand (lychnia) so that evervone who comes 
in and goes out may see its light’’’ (87: 10-18). Only the be- 
ginning of the Greek text is preserved, and it corresponds more 


44 The editio princeps (ibid., p.3) gives the following reading and restoration : 


42 [E]Ix TO EN QTION LOY TO 
[AE ETEPON TYNEKAEIZA2D] 


#5 T am indebted to G. W. MacRae, S.J., for the interpretation of this line. 
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or less to the Coptic; the initial pronoun is missing. We may 
restore it as follows: 
4] —— Répew *I(noot)co: <8 > axovetc 

[elic to &v Htiov cov, to[d] 

[to xnovéov ent tH] 

[dwpator - 

‘Jesus says, ““What you hear in your one ear, preach that 

upon your roof-tops....””’ 


Comments 

41. akouets: The present tense, whereas the Coptic has the 
future. Following the latter, we have also supplied a relative 
pronoun object to this verb. The Coptic version also supports 
the reading of line 42, which was generally adopted by the 
former commentators and the editio princeps. 

The first part of the saying is an expanded version of Mt 10: 
27 (cf. Lk 12:13). 
_ The second part of the saying, which is preserved only in the 
Coptic version, is related to Mt 5:15; Lk 11:33; and to Mk 4: 
21; Lk 8:16. See further M. Marcovich, 77S 20 (1969) 54-5. 


Oxy P 655 
The last group of Oxyrhynchus sayings of Jesus is found in the 
so-called Fragment of a Lost Gospel, Papyrus 655, the largest 
piece of which measures 33” x31” and comprises the middle 
part of two narrow columns. It contains parts of at least four 
sayings*® which correspond to the thirty-sixth to thirty-ninth 
Coptic sayings of the Gospel according to Thomas. We shall refer 


46 Fragment d of this text is very small and contains part of several words 
on five lines: 


]TIN 

JQTEINQ 

JOZMQ 
JH 

JETIN 

|. 


Fragment e mav be part of d, although this is unlikely (see below); it has 
only two letters on it: |KO[. I made no attempt to deal with these fragments 
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to them as sayings 15-18. Some of the lines of col. I are com- 
pletely preserved so that it 1s possible to determine the normal 
number of letters on a line: it varies between 12 letters in line 
23 and 16 letters in lines 13, 18, 22. 


FIFTEENTH SAYING 


JO MPQI Ef..... 
“JE A® EXIIf..... 
_.J|POQI MHTE [... 
as JMON TI ®A[ 
ers ] TH ETI. 
cates ] TI ENAYT. 
[. .JZOE [...JAQ KPEI[. 
[...JEX [...] TON [.. 
NON ATI[...JYZAL 
10 NEI OYAE N{. .JEI J. 


ee nt 
e e se 
e e 


in the original article. Subsequently, R. Kasser (“Les manuscrits de Nag’ 
Hammad}: Faits, documents, problémes’, RTP 9 [1959] 357-70) established 
the connection of frag. d with Coptic saying 24. R. A. Kraft (WTR 54 
[1961] 261-2) sought to relate frag. e to the bottom of frag d. This attempt 
is, however, questionable, because though both fragments d and e come from 
the bottom of a column, as the lower straight margin indicates; the letters 
KO on frag. e are more or less on a line with TIN of the first line of frag. d. 
Consequently, frag. e scarcely represents the beginning of lines of the same 
column as frag. d. Moreover, the Greek text reconstructed by Kraft is 
scarcely better than Kasser’s, which I follow below. Kraft’s third line, 
though closer to the Coptic version, is too cryptic in Greek: the force of the 
parataxis comes through in the Coptic, but it is unfortunately lost in his 
form of the Greek text. The Coptic version of saying 24b runs: ‘He said to 
them, ‘‘Whoever has ears let him hear. Within a man of light there is light 
and he lights the whole world (kosmos). When he does not shine, there is 
darkness.”’’ ‘The Greek saying can be reconstructed as follows: 


ei pic éo)tiw 
[év dvOodnw plore, 
[év dAwm th x] ooum 
[pwriler, ei dé uj7, 
[oxotewvdc élotu. 


Its translation: ‘If light is in a man of light, it shines in all the world; but 
if itis not, (then) it (the world) is in darkness.’—It is clear that this fragment 
d belonged to an earlier column in Oxy P 655. 
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EN EXONT[...]NAL. 
MA TI EN[....] KAI 
YMEIS TIS AN ITPOZ0H 
EIII THN EIAIKIAN 

15 YMON AYTO[. .JQZEI 
YMEIN TO ENAYMA Y 
MON 


The thirty-sixth Coptic saying, which corresponds to this 
Oxyrhynchus fragmentary text, is much shorter than the Greek. 
It may represent a different Greek recension of the Gospel or a 
deliberate shortening of the text in the Coptic. At any rate, we 
can only use the Coptic as a control for the restoration of the 
first few lines of the Greek text. The Coptic version runs as 
follows: ‘Jesus said, ““Do not be solicitous from morning till 
evening and from evening till morning about what you are 
going to put on’’’ (87:24—7). Even this part of this saying does 
not correspond exactly to the beginning of the Greek text. We 
may restore it as follows: 


[Aéyer “I(nood)c- un peouura] 
1 [te a]xo xowi élwc cyé] 
[untle ap’ éon| eas] 
[Eo aJowt unre [t7] 
[toogy b)]udy ti pa 
DS [ynte unre] tH ot[o] 
[Ay budy] ti évdd 
[onlobe. [xoa]A® xoei[o] 
[cov]éc élote] tay [x07] 
vor ati[va alvéa 
10 ver od6€ r[ 76] eu u[d] 
év &yorti[a é]vd[v] 
pa. ti &r[deite] xal 
duets; tic dv no008<Ei>n 
Emi tH Eidiniay 
15 dud; adto[c d]aoe 
opuely TO EvdOvua V 
Pav. 


‘[ Jesus says, ““Be not solicitous f]rom morning un[til evening, 
nor] from eve[ning until mo]rning either [for yJour [susten- 
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ance], what [you will] eat, [or] for [your] clo[thing], what you 
[will] put on. [You] are worth [far] more than [the lilies 
whi[ch glrow but do not s[pi]n, a[nd] have nfo] clo[th]ing. 
And you, what do [you lack?] Who of you can add to his 
stature? He will [g]ive you your clothing.”’’ 


Comments 

This saying is related to the canonical words recorded by 
Mt 6:25-32 and Lk 12:22-30, but we have either a different 
tradition preserved in this fragment or else a deliberate con- 
densation. Lines 7-13 of the fragment can be compared with 
Mt 6:28 (=Lk 12:27); lines 13-16 with Mt 6:27 (=Lk ra: 
25). Cf. also Acta Thomae 36 (ed. Bonnet, p. 153). There is no 
reason why this form of the saying should not be given the same 
degree of authenticity that is accorded the canonical versions. 
E. Jacquier (RB 15 [1918] 116) regarded it as authentic, but 
J. Jeremias (Unknown Sayings, 86) would consider only the last 
three lings as authentic. He rejects the rest because he makes of 
this and the following saying but one unit. Since the following 
saying is marked with Gnostic ideas on sexual asceticism, it is 
not to be regarded as authentic (zbid., 17). However, I do not 
believe that these two sayings should be treated as one. The 
change of subject in line 17 is the beginning of a new saying, as 
is now evident from several similar cases in the Coptic version. 
See note on Oxy P 654:32. This saying deals only with ex- 
cessive solicitude for food and clothing and the correct de- 
pendence that the Christian should have on the Father. 

i. This first line can now be restored confidently, thanks to 
the canonical version (Mt 6:28) and the Coptic, which sup- 
plies the negative form of the saying. 

4. trophé: Suggested by Mt 6:25. 

5. stolé: The first editors admitted that this word was not the 
happiest of restorations but nothing else seems to fit and no one 
else, as far as I can ascertain, has come up with a better solu- 
tion. R. A. Kraft (HTR 54 [1961] 254) would rather read tez 
st{o]lec, maintaining that ‘the difference between EI and H is 
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very difficult to detect in P. Ox. 655, since the vertical stroke 
of the E has very little curvature’ (p. 258, n. 6). If this is a cor- 
rect observation, it would involve a simple orthographic variant. 

Q. hatt[na aluxaner: For a different attempt to interpret these 
words, see R. A. Kraft, HTR 54 (1961) 258-9. Though his 
appeal to a form of the verb xaznein (instead of auxanein) 1s at- 
tractive, it is based on dubious evidence (variants in the New 
Testament text tradition). Until more light is shed on this 
textual problem, I prefer to remain with my original recon- 
struction. | 

10. GH (New Sayings, p. 41) did not attempt to restore the 
end of this line nor the lacuna.in line 12. In the editio princeps 
(Oxyrhynchus Papyri, Part 4, p. 25) they discuss the lacunae with- 
out bringing anything new to the problem, except the possi- 
bility of reading en[dezte] in line 12. T. Zahn (NKK 16 [1905] 
97, n.1) suggested the reading [méd]en echont[a e|nd[_y]ma. te 
en|[ dysesth\e kat hymeis. But the verb endysesthe is too long for the 
lacuna, as is evident from a glance at Plate 2. Hence I suggest 
a combination of the first part suggested by Zahn with the verb 
endeite in line 12. | 

13. The corrected optative form was suggested by the first 
editors. 

14. heiltkian: A misspelling for hélikian; see note on Oxy P 
654:8. I have translated the word as ‘stature’, but it is also 
quite likely that the meaning ‘age, length of life-—which is the 
more normal meaning of the word—should be used both here 
and in Mt 6:27 and Lk 12:25. See AG 345. 

15. autos: This can only refer to the Father, as in Mt 6:26. 
Zahn refers also to 1 Cor 15:37-38. 

16. hymein: For hymin; see note on Oxy P 654:8. 


SIXTEENTH SAYING 


AETOYZIN AY 
TQ OI MA@HTAI AYTOY 
ITOTE HMEIN EM®A 
20 NH EXE! KAI IIOTE 
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LE OYOMEOA AETEI 
OTAN EKAYZHXOE KAI 
MH AIXXYN@HTE 


The thirty-seventh Coptic saying is an almost exact repro- 
duction of the Greek text, in so far as the latter is preserved. 
‘His disciples said, “On what day will you reveal yourself to us 
and on what day shall we see you?” Jesus said, “‘When (Aotan) 
you take off your clothes (and) are not ashamed,‘’ and take 
your tunics and lay them under your feet like little children and 
tread upon them, then (fote) [you will become] sons of the 
Living One and you will not fear’ (87:27-34; 88:1-2). 
Whereas the Coptic has omitted the translation of auto (line 17) 
and autou (line 18), it has added Jésous, which is absent in the 
Greek. The first part of the saying is perfectly preserved in the 
Greek and needs no restoration; my attempt to complete it is, 
of course, based on the supposition that the Coptic and Greek 
corresponded substantially in the second part. 


Aéyovow ad 
tH ot pabyntai adtod: 
MOTE NuEiy Euga 
20 wo &oer xal nOtE 
oe Opoueba; Aéyet: 
dtay Exddonabe xal 
pn aiaydvOnte 
1 [xai AdByre tod yt] 
lu [tdvac dudy xal O7tE] 
i [adrod¢ to tovds x6] 
iv [dac dudy do ta rat] 
v [dia xai nathonte| 
vi [adtodc, tote tor vi] 
vu [dy tod Cévto¢ Gye] 
vil O[e odd& pobnbyjcecbe] 


47 The Coptic etetensakektéuten ehéu ¢mpetensipe, ‘when you take off your 
clothes (and) are not ashamed’, has been mistranslated both by Leipoldt 
(col. 486: ‘Wenn (hotan) ihr eure Scham auszieht’) and by Garitte (art. cit., 
71: ‘Quando (hotan) despoliabitis vos a pudore vestro et (au)feretis vesti- 


410 EARLY CHRISTIANITY 


‘His disciples say to him, ““When will you be revealed to us 
and when shall we see you ?”’ He says, ‘““When you take off your 
clothes and are not ashamed, and take your tunics and put 
them under your feet like little children and tread upon them, 
then you will see the Son of the Living One and you will not 
fear.””’ 

Comments 

19. pote .: .: This question recalls that put in the mouth of 
‘Judas, not the Iscariot’ (most likely Judas Thomas, the 
alleged compiler of this Gospel), by the writer of the fourth 
canonical Gospel, ‘Master, how does it happen that you are 
going to show yourself to us and not to the world?’ (Jn 14:22). 

hémein: For hémin; see note on Oxy P 654:8. 

v. patéséte: Clement of Alexandria (Stromata 3, 13, 92; GCS 
15, 238) has preserved a quotation from the Gospel according to 
the Egyptians, which has a very similar statement ascribed to 
Jesus, “To Salome’s question, when the things about which he 
was speaking will be known, the Lord said, ‘“When you tread 
upon the garment of shame, and when the two become one and 
the male (will be) with the female, neither male nor female.””’ 
See the discussion in Resch, Agrapha, pp. 252-4. Cf. H. CG. Kee, 
***Becoming a Child” in the Gospel of Thomas’, 7BL 82 (1963) 
307-14, esp. 309-11; J. Z. Smith, “The Garments of Shame’, 
ENstory of Religions 5 (1965-66) 217-38. 

In this saying, at least as it is preserved for us in the Coptic 
version, we find the characteristic Gnostic ideas about sexual 
asceticism that were current in the second and third centuries 
A.D. These ideas force us to classify this saying in the category 
of J. Jeremias’ ‘tendentious inventions’. 


SEVENTEENTH SAYING 


30 AE 
OL 


menta vestra et ponetis . . .”). On kok ahéu see W. Till, Koptische Grammatik 
(Leipzig, 1955) §277. 
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85 N.f 


40 [ 


Because of the fragmentary nature of this part of the frag- 
ment, no attempt was made in the past by commentators to 
restore these lines.48 The lines that follow (41-6) correspond to 
the thirty-ninth Coptic saying; hence these lines (beginning at 
least with line 30) must correspond to the thirty-eighth. Is it 
possible to restore the Greek text on the basis of this Coptic say- 
ing? I have tried various possibilities, but none of them was so 
obvious as to be convincing, given the present reading of the 
fragment. Several points, however, should be noted. First of all, 
at least two blank lines are needed for the restoration of the 
following saying; these should normally be lines 39-40. But line 
37 seems to contain the beginning of the word hémerai, which 
corresponds to the Coptic. But then there is not room enough to 
complete the end of this saying in Greek with the present dis- 
position of lines. However, if the fragment (c) is correctly 
spaced on the plate (and there is no reason to question the 
spacing of the editors), then at least three blank lines must be 
left between fragment (c) and (b). Secondly, in line 33 the 
second letter is far from certainly an upsilon; in fact, we may 
have there no more than one letter, gamma. The same is true 
of the second letter in line 38; in this case, there is a trace of a 
letter, but it could be almost anything. 

The thirty-eighth Coptic saying: “Jesus said, ““Often have you 
desired (epzthymez) to hear these words which I am saying to you, 
and you have no other from whom to hear them. There will be 


48 T. Zahn (WKZ 16 [1905] 99, n. 2) suggested the following possibilities: 
line 30 le[gousin auto]; 31 ho[i mathétai autou]; 33 gy[né or gy[mnos; 35 hémleis. 
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days, when you will seek me (and) you will not find me”? (88: 
2-7). 

This saying is related to one that is preserved for us in 
Irenaeus, Adv. haer. 1, 20, 2, pollakis epethymésa<n> akousat hena 
ton logon touton kai ouk eschon ton erounta. See also Epiphanius, 
Pan. 34, 18, 13 (GCOS 31, 34). Resch (Agrapha, §139, p. 179) 
thinks that it is an extracanonical parallel to Lk 10:24 and Mt 
13:17. If we use these various leads, we arrive at a Greek form 
of the saying that is possible, but which is not altogether satis- 
fying when an attempt is made to fit it to the letters that remain 
on the fragment. 

30 Aélyer *I(nood)c- x] 
o[ AAdxic éxebuurjoa] 
tal dxodcas tovds Ad] 
y[ove ob¢ tuir Aéyoo| 
xalt oda &yete tO] 

35 v [égodrta duir] 
xalt édedvoortat| 
nel goat dte Cnt] 

38 oelté me xa ody ed] 

1 [onoeté ye. 


Comments 

I admit that my restoration is quite questionable in many 
places, but I propose it in the hope that someone will be fortun- 
ate enough to see more clearly and make the proper adjust- 
ments. 

30. The breaking up of pollakis, as I have restored the text, is 
most improbable. 

31. The ending az on epethymésatai instead of epethymésate can 
be paralleled in these papyrus fragments; see note on Oxy P 
654:18. 

34. The breaking up of ton is proposed as a parallel to that of 
ouk in Oxy P 1:30-31 and 655:45-46. 

36. eleusontai hémerat: Cf. Mt 9:15. Cyprian, Testemoniorum 
libri tres ad Quirinum 3, 29 (CGSEL 3, 143). 

37. zetesete me: Cf. Jn 7:34, 36. 
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EIGHTEENTH SAYING 


39 [ 
40 [ 


45 ELSEP[ 


As can be seen, lines 41—50 contain but a few letters (a maxi- 
mum of five) at the beginning of the lines. V. Bartlet succeeded 
in identifying lines 41-6 as a variant of Lk 11:52, ouat hymin 
tors nomikots, hoti érate tén kletda tés gndseos; autor ouk eisélthate ka 
tous e1serchomenous ekolysate (GH, New Sayings, 44). CG. Taylor (op. 
cit., 23) subsequently identified lines 47-50 as related to Mt 
10:16, ginesthe oun phronimot hos hot opheis kai akeraioi hos ha 
pertsteraa. They were both on the right track, as the Coptic 
version now shows, but we can still improve on their restora- 
tion. The thirty-ninth Coptic saying reads thus: ‘Jesus said, 
“The Pharisees and the scribes have received the keys of know- 
ledge (gndsts); they have hidden them and have not (oute) 
entered, and those who wished to enter they have not per- 
mitted. But (de) you, become wise (phronimos) as the serpents 
and guileless (akeraios) as the doves’’’ (88: 7-13). We may now 
restore the Greek text as follows: 


1 Aéyer| 
39 ['I(nood)c: ot Dagioaio xal] 
40 [of yoappatetc ar] 

éd[aBov tac xAeidac]| 
ths [yr@oews xat ané| 
xovy[av adtac obte] 
siojA[ Gov odte tovc| 
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45 siceg[ youévouc agi] 
xav [eiceAbeiv. duets | 
6& yeilvecbe godve] 
uot ac ot pets xai a 
xéoat[or wc ai meguoteE| 
50 ealé. 

‘Jesus says, ““The Pharisees and the scribes have received the 
keys of knowledge and have hidden them; neither have they 
entered nor permitted those who would enter. But you become 
wise as the serpents and guileless as the doves.”’’ 


Comments 


The Coptic now agrees with the Greek in every instance ex- 
cept in lines 44-5, where we had to restore the participle as in 
Lk 11:52, instead of the clause, ‘those who wished to enter’. 


40. apelabon: Having thus restored the text on the basis of the 
Coptic version, I read in G. Quispel’s article (VC 11 [1957] 
202, n. 17) that I had been anticipated by J. H. A. Michelsen, 
who suggested long ago reading eél[abon], referring to Pseudo- 
Clementine Hom. 18, 15. 


42. gnoseds: Cf. Pseudo-Clementine Hom. 18, 16, 2 (GCS 42, 
248): apekrypton ten gndsin tes basiletas kat oute autor ersélthan oute 
tois boulomenots eiselthein pareschon. This form is actually quite 
close to the Coptic. 

apekrypsan: The Codex Bezae on Lk 11:52 reads a form of 
this verb instead of érate. For a previous reconstruction that is 
close to my own, see A. de Santos Otero, Los Evangelios apécrifos, 
83. 

44. ersélthon: Or eisélthan. 


45. eiser[chomenous}: I now prefer to follow Michelsen, 
Hofius, and Kraft in the reconstruction of this line. 


47. geinesthe: For ginesthe; see note on Oxy P 654:8. 

While E. Jacquier (RB 15 [1918] 117) was inclined to regard 
this saying as authentic, it is much more likely that in its present 
form it is a conflation of two canonical sayings. 
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CoNCLUDING REMARKS 


From the foregoing detailed comparison of the Greek sayings 
of Jesus preserved in the three Oxyrhynchus fragments with the 
Coptic Gospel it should be evident that we are dealing with two 
different copies of the Gospel according to Thomas. There can no 
longer be any doubt about the fact that the Oxyrhynchus frag- 
ments 1, 654, 655 are part of the Gospel according to Thomas. ‘This 
conclusion is imposed on us by the prologue which introduces 
the fragments and, even more so, by the almost identical order 
of sayings within the fragments and the Coptic version. The 
identification of these fragments with the Gospel according to 
Thomas eliminates all the previous speculation about their re- 
lationship to the /ogia that Matthew collected, or to the logia on 
which Papias commented; nor are they part of the Gospel 
according to the Egyptians (so Harnack), nor of the Gospel according 
to the Hebrews (so Batiffol, Grenfell and Hunt, and the majority 
of critics after them), nor of the Gospel of the Ebiomites (so Zahn)— 
not to mention the fantastic opinion of H. A. Redpath, that 
they are ‘a fragment of perhaps some apocryphal gospel claim- 
ing to give a sort of procés verbal of the indictment or evidence 
used at the trial of Christ’.49 The fact that in one or two in- 
stances this collection preserves a saying that is also found in 
one or other of these Gospels does not weaken in the least the 
identification which is now established. All that can be said on 
this score is that these other Gospels have preserved the same 
saying. In fact, given the peculiar character of the Gospel 
according to Thomas as a collection of Jesus’ sayings, we would 
naturally expect some of the Agrapha preserved in other 
writings to turn up here.®°® Moreover, there are many more 
Coptic sayings which can be paralleled elsewhere than the few 


49 Expositor, ser. 5, vol. 6 (1897) 228. 

60 Apparently those entrusted with the official edition of the Gospel 
according to Thomas are convinced that the principal sources of the sayings 
are, beside the canonical Gospels, the Gospels according to the Egyptians and 
according to the Hebrews. So W. C. Till (BFRL 41 [1958-59] 451); H.-Ch. 
Puech (CRAIBL, 1957, p. 160); G. Quispel (VC 11 [1957] 194). Should 
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from the Oxyrhynchus papyri which we happen to have studied 
m this article. 

While in most cases we found an almost word-for-word 
identity between the Greek and the Coptic versions, there are 
some differences which force us to conclude that we are not 
dealing with the same recension of the Gospel according to Thomas 
in the two languages. Allowance must be made, of course, for 
translation differences, which do not really prove a difference 
of recension. But there are variants, e.g., shorter and longer 
versions, or a change in order, which clearly point to a differ- 
ence in recension. Though it is possible that another Greek 
recension existed, of which the Coptic is a faithful rendering, it 
is much more likely that the Coptic version is an adapted 
translation—most likely with adaptations made to suit some of 
the theologoumena of the Gnostics who used or translated the 
Gospel. 

This difference of recension, however, is not such as to hinder 
us from using the Coptic as a guide for the restoration of the 
lacunae in the Greek text.°1 In some instances we had to depart 
from the Coptic version since the extant Greek words would not 
permit a literal translation back into Greek. Nevertheless, the 
Coptic recension supplies the tenor of the saying and enables us 
to correct many of the former restorations which were quite 
acceptable previously because of the lack of an extrinsic guide 
such as we now have in the Coptic. 


not the similar positions taken by scholars in the past about the relation 
of the Oxyrhynchus fragments to these Gospels teach us to be morecautious ? 
After all, what we know of these two Gospels is nothing more than a series 
of quotations preserved in various patristic writers. To postulate such a col- 
lection as the source of the complete Gospel which we now have is to go 
beyond the evidence. It may be that the Gospel according to Thomas is the 
source of the quotations found in those Gospels, or again maybe all three 
depend on a common source. 

51 The closeness of the relationship of the Greek and Coptic recensions can 
be seen from the following list, which attempts to sum up the degree of 
correspondence which exists between the various sayings. Sayings 10, 14, 
and 17 are so fragmentary that no judgment can be based on them. But 
Sayings 8, 12, and 13 are not fragmentary, and of these 12 is identical with 
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The Gospel to which these Oxyrhynchus fragments belong is 
not the Infancy Gospel according to Thomas the Israelite Philosopher.*? 
It is rather another Gospel according to Thomas, which was well 
known in antiquity. I have cited above a passage from Hip- 
polytus, who ¢. A.D. 230 tells us that the Naassenes, a Gnostic 
sect of the third century, used to kata Thoman epigraphomenon 
euangelion.°? Likewise Origen mentioned a short time later a 
heterodox Gospel, to kata Théman euangelion, which existed in his 
day together with a Gospel according to Matthias.*4 Eusebius 
probably echoed his information, when he spoke of Théma 
euaggelion as one of those ‘revered by the heretics under the — 
name of the Apostles’. Jerome too derived from Origen his 


the Coptic and the other two are almost identical, having slight variants 
which we may ascribe to translation and not to a different recension. In 
the case of the fragmentary sayings we must distinguish between (a) those 
which are split vertically down the centre (Prologue, Sayings 1-6 on Oxy P 
654, 11 on Oxy P 1, 18 on Oxy P 655) and (5) those which lack a beginning 
or end, but have the remaining lines well preserved (Sayings 7, 9, and 16). 
In group b we have once again an almost identical correspondence in which 
the slight variants are most probably due to the translation and not to a 
difference in recension. In group a Saying 2 is shorter than the Coptic, 
Sayings 5, 6, 11 (=Coptic Sayings 30 and part of 77), 15 contain a longer 
and different ending, thus giving evidence of a different recension; possibly 
Saying 4 also belongs here. But the other sayings in this group (Prologue, 3, 
18) manifest in their preserved parts an almost identical correspondence 
with the Coptic again. Hence the number of cases in which we find an exact 
or almost exact correspondence with the Coptic justifies our using the Coptic 
as a guide to the restoration of the Greek text, even though we do admit 
recensional differences, which we have carefully noted at the proper places. 

52 See M. R. James, The Apocryphal New Testament, 49-70. Anyone who 
compares the text of the Coptic Gospel according to Thomas with this Infancy 
Gospel will see that it is of an entirely different genre and a completely 
independent composition. At the time of Cullmann’s lectures in the United 
States on the Gospel according to Thomas some Catholic newspapers quoted ‘a 
leading Vatican Biblical expert’, Mgr Garofalo, to this effect: the docu- 
ment on which Cullmann had lectured was ‘only a new edition of a well- 
known apocryphal “‘Gospel of St Thomas’’ dating from the second century 
and recounting miracles performed by the Christ Child’ (Baltimore Catholic 
Review, 3 April 1959, p. 4). This is not correct. 

53 Elenchus 5, 7, 20; GCS 26, 83. 

54 Hom in Luc. 1; GCS 49, 5. 
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knowledge of the existence of the Gospel (evangelium, quod 
appellatur secundum Thomam, transl. of Origen’s Hom. in Luc. 1; 
PL 26, 233; GCS 49, 5; evangelium iuxta Thomam, Comment. in 
Mt., Prol.; PL 26, 17).°° But the testimony of Cyril of Jerusalem 
causes a problem, for he attributes the Gospel not to the 
Naassenes, as did Hippolytus, but to the Manicheans: egrapsan 
kat Manichaio1 kata Thoman euangelion.** And in another place he 
says, ‘Let no one read the Gospel according to Thomas, for it is not 
by one of the twelve apostles, but by one of the three wicked 
disciples of Manes.’5” Patristic scholars have debated whether 
this Gospel according to Thomas, attributed by Hippolytus to the 
Naassenes and by Cyril to the Manicheans, is one and the same. 
J. Quasten suggested that the Manichean Gospel was ‘merely a 
redaction, a working over of the Gnostic Evangelium Thomae’.*® 
The heavily Gnostic character of many of the sayings in the 
Coptic Gospel has already led to the conclusion that the latter 
is most likely the Manichean version of which Cyril speaks. The 
deliberate change of ending in the fourth saying, which is 
paralleled in the Manichean Kephalaza, is certainly evidence in 
this direction, as H.-Ch. Puech has already pointed out.®? Un- 
fortunately, though it is clear that the Greek text in the Oxy- 
rhynchus papyri represents a different recension, we are not in 
possession of any evidence to say that this represents the Gospel 
according to Thomas which Hippolytus ascribed to the Naassenes. 

Though I have remarked above that this Coptic Gospel is 


55 See further Eusebius (Hist. eccl., TU 5/2 [Leipzig 1889] 169) ; Ambrose 
(Expos. ev. Luc. 1, 2; CSEL 32, 11); Bede (In Lucae ev. expositio 1, prol.; PL 
92, 307C); Peter of Sicily (Hist. Manich. 16; PG 104, 1265C); Ps.-Photius 
(C. Manich. 1,14; PG 102, 41B); Ps.-Leontius of Byzantium (De sectis 3, 2; 
PG 86/1, 1213C); Timothy of Constantinople (De recept. haeret.; PG 86/1, 
21C); Second Council of Nicaea (787), act. 6, 5 (Mansi 13, 293B) ; Gelasian 
Decree (TU 38/4 [Leipzig, 1912] 11, 295-6). 

58 Catecheses 4, 36; PG 33, 500B. 

°” Catecheses 6, 313; PG 33, 593A. 

58 Patrology 1 (Westminster, 1950) 123. 

59... il est aujourd’hui évident que |’Evangile de Thomas dont les anciens 
témoignages signalent la présence parmi les Ecritures manichéennes ne fait 


qu’un avec notre nouvel inédit’ (CRAIBL, 1957, p. 153). 
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in no way a ‘Gospel’ in the sense of the canonical Matthew, 
Mark, Luke, and John, it is nevertheless significant that it is 
entitled peuangelion. Modern New Testament scholars are wont 
to define a gospel-form in function of the canonical writings, a 
composition including the words and deeds of Jesus. Yet the 
ancient compiler of this collection of sayings apparently had no 
qualms about calling it a “Gospel’. May it not be possible that 
in a collection of sayings such as we have in the Gospel according 
to Thomas, an original idea of a Gospel as the ‘good news’ is 
preserved? We recall here Papias’ statement about Matthew’s 
collection of the Jogia and the postulated source of the Synoptics, 
Q.I suggest, therefore, that this fact be kept in mind when 
discussions are engaged in concerning the nature of this gospel- 
form, for the ancients obviously could also call a collection of 
sayings a ‘Gospel’, even if it did lack a Passion Narrative.®° 

I do not intend to enter into a discussion here of the rela- 
tion of the sayings of the Coptic Gospel to the Synoptics or to 
John. This relation exists, but it can only be studied in the light 
of all of the sayings preserved, and we have been dealing in this 
paper only with the parallels to the Oxyrhynchus savings. 
Moreover, such a study will require a long time yet, for each of 
the 114 sayings must be studied individually. 

Undoubtedly the Gospel according to Thomas is one of the most 
important of the Chenoboskion texts, because it will shed new 
light on the Gospel tradition of the early Church. While it can 
and will be studied for the interest 1t might have as a Manichean 
Gnostic document, bringing new information to the history of 
that sect, it has a value which transcends this aspect, which it 
shares with the other Gnostic texts, in that it also has relevance 
for the New Testament. It is an apocryphal Gospel, and in no 
way can it enter the canon as ‘the Fifth Gospel’.®! 


60 Pace A. M. Farrer, ‘On Dispensing with Q’, Studies in the Gospels: 
Essays in Memory of R. H. Lightfoot (ed. D. E. Nineham; Oxford: Blackwell, 
1957) 60. 


81 News about this Coptic Gospel stirred up the usual journalistic sensa- 
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16 


THE QUMRAN SCROLLS, THE EBIONITES AND 
THEIR LITERATURE* 


The importance of the Dead Sea Scrolls for both Old and New 
Testament study has been increasingly recognized, as these texts 
are published and studied. Though it will be many years be- 
fore their exact value can be fully assessed, constant efforts are 
being made by scholars to interpret these documents. It is not 
surprising that some interpretations find almost immediate 
acceptance in scholarly circles, while others are rejected or sub- 
jected to long debate. For it is only by a gradual sifting process 
that the value and importance of these texts can be ascertained. 

Shortly after the publication of three of the Qumran scrolls 
by the American Schools of Oriental Research, J. L. ‘Teicher of 
Cambridge wrote an article in the Journal of Jewish Studies, in 
which he maintained that the Qumran sect, in whose midst 
these scrolls originated, was Ebionite.1 This interpretation has 
not been accepted by most scholars, who prefer to regard the 
group who lived at Qumran as Essenes (or at least as a branch 
of the Essenes). Nevertheless, the fact was recognized that 
Teicher had indicated a source from which further information 
might be drawn.” Teicher continued to write a series of articles 


* Originally published in 7S 16 (1955) 335-72. 

1‘*The Dead Sea Scrolls—Documents of the Jewish Christian Sect of 
Ebionites’, 77S 2 (1951) 67-99. 
~ 2A. Dupont-Sommer, Nouveaux apergus sur les manuscrits de la Mer Morte 
(Paris: Maisonneuve, 1953) 205. W. F. Albright, ‘Chrénology of the Dead 
Sea Scrolls’, Postscript to W. H. Brownlee’s translation of the Dead Sea 
Manual of Discipline, BASOR Suppl. Stud. 10-12 (1951) 58, n. 3. 
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on the Ebionite sect of Qumran and the early Church.® Subse- 
quently, however, Oscar Cullmann published an article in 
Neutestamentliche Studien fiir Rudolf Bultmann,* claiming that the 
remnants of the Essenes went over to the Ebionite group after 
the destruction of Jerusalem in a.D. 70. Another recent article, 
by Hans Joachim Schoeps, puts forth the theory that the 
Qumran sect, the Essenes of Philo and Josephus, the Ossaeans 
of Epiphanius, the disciples of John the Baptist, and the 
Ebionites (the latter as the descendants of the Jerusalem Urge- 
meinde) all became representatives of an apocalyptic-gnostic 
Judaism.® This brief survey of opinions suffices to show that the 
connection between the sect of Qumran and the Ebionites has 
been discussed in scholarly circles and that the question merits 
some attention. The present article intends to review the evi- 
dence for this connection and to sift the valid from the invalid 
claims that have been made. A mise au point is obviously needed, 
to see whether the parallels in tenets and practices of both 
groups are such as to warrant the assertion that the Qumran 
sect was Ebionite or passed over into Ebionism or even in- 
fluenced the latter group. 

The matter will be discussed under three main headings: the 
identification of the Ebionites; their literature; the comparison 
of Ebionites and the Qumran sect. 

The sources of information regarding the Qumran sect are 
mainly the Dead Sea Scrolls, as published by the American 
Schools and the Hebrew University, as well as the Damascus 


* Cf. ZFS 2 (1950-51) 115-433 3 (1952) 53-53 111-18; 128-32; 139-50; 
4. (1953) 1-133 49-58; 93-1035 139-53; 5 (1954) 38; 93-9; LRGG 3 (1951) 
193-209; VT 5 (1955) 189-98.—Teicher has been followed by M.-A. 
Chevallier, L’esprit et le messie dans le bas-judaisme et le Nouveau Testament 
(Etudes d’histoire et de philosophie religieuses 49; Paris: Presses universi- 
taires de France, 1958) 115. See my review in TS 20 (1959) 451-5. 

4‘Die neuentdeckten Qumrantexte und das Judenchristentum der 
Pseudoklementinen’, BZNW 21 (1954) 35-51. 

5 ‘Das gnostische Judentum in den Dead Sea Scrolls’, ZRGG 6 (1954) 
1-4 [hereafter referred to as Schoeps 2]; ‘Ebionite Christianity’, 77S 4 


(1953) 219-24. 
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Document. The latter is generally recognized today as a work 
of this group, even though it was not found at Qumran origin- 
ally. Any information that is drawn from other sources (e.g., 
Philo or Josephus) is valid only in so far as the identification of 
the Qumran sect as Essene is correct. 


THE EBIONITES 


Relatively little 1s known about the Ebionites. Most of the data 
concerning them has been preserved in patristic literature, and 
it is not easy to interpret. Scraps of information are found in 
Justin, Irenaeus, Tertullian, Origen, Hippolytus, Eusebius, and 
Jerome, while Epiphanius devotes a full chapter to them in his 
Panarion. Literary borrowing took place in some cases, so that 
it is not always easy to tell when the patristic writer is supplying 
data gathered from independent sources. In the preface of his 
Theologie und Geschichte des JFudenchristentums, H. J. Schoeps 
claims to set a new landmark for scholarly research in the study 
of the Ebionites by being the first to take into account Rab- 
binic literature and the translation of the Old Testament by 
Symmachus, the Ebionite. The data from Symmachus are 
quite fragmentary and do not really concern us here.® The 
interpretation of the material in the Rabbinic sources is so 
intimately connected with the question of the identity of the 
Minim’ that anything which might be gathered from such a 
discussion would remain quite problematical. Consequently, in 


6 The questions and problems connected with Symmachus and histransla- 
tion of the Old Testament are so numerous that it is too hazardous to try 
to draw any definite conclusions from this source. Important as is the study 
made by Schoeps, one may still ask whether he has really proved his point; 
cf. the reviews of his books by R. Bultmann in Gnomon 26 (1954) 180, 
by G. Bornkamm in <KG 64 (1952-53) 197, and by G. Mercati in Biblica 
32 $1951) 329-35; 

Cf. H. J. Schoeps, Theologie und Geschichte des Judenchristentums (‘Tuibingen: 
Mohr, 1949) 21-5 [hereafter referred to as Schoeps 1]. Also J. ‘Thomas, Le 
mouvement baptiste en Palestine et Syrie (150 v. F.-C.—300 apr. 7.-C.) (Gembloux: 
Duculot, 1935) 161-2. This author identifies the Minim with Ebionites and 
the Nazoraioi. But Ralph Marcus, ‘Pharisees, Essenes and Gnostics’, JBL 73 
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a discussion of the relationship between the sect of Qumran and 
the Ebionites, I prefer not to use these sources for information 
regarding the latter. 

The English name, Ebionite, is derived from the Latin 
Ebionitae, found in Jerome (Ep 112, 13) and in the Latin transla- 
tion of some of Origen’s works of which the Greek originals are 
now lost (Hom. in Luc. 17; Hom. in Gen. 3, 5). Another Latin 
form is Ebzonaez, found in Irenaeus (Adv. haer 1, 26, 2; 5, 1, 3), 
which 1s the transliteration of the Greek Ebionaior (Adv. haer. 
3, 21, 1; cf. Origen, Contra Cels. 2, 1; 5, 61, 65; De Prine. 4, 22; 
Eusebius, Hist. Eccl. 3, 27). This seems to be, in turn, a trans- 
literation of the Aramaic ’ebyéndyé’, derived from the Hebrew 
*ebyénim, meaning ‘the poor’. Another Greek form, Ebzéno2, is 
found in Irenaeus (Ado. haer. 4, 33, 4), but this looks like a copy- 
ist’s misspelling. 

As the name of a sect, this word appears for the first time in 
Irenaeus (Adv. haer. 1, 26, 2 Latin: Ebionaez; 3, 21, 1 Greek: 
Ebionaior). He offers no explanation of its meaning or origin, 
but several were given in antiquity. They were called Ebionites: 
(a) because of the poverty of their intelligence (Origen, De 
princ. 4, 22; Hom. in Gen. 3, 5; Eusebius, Hist. Eccl. 3, 27; 
Epiphanius, Pan. 30, 17); (b) because of the poverty of the law 
which they followed (Origen, Contra Cels. 2, 1); (¢) because of 
the poverty of the opinions they had of Christ (Eusebius, Hist. 
eccl. 3, 27); (d) because they were ‘poor in understanding, hope, 
and deeds’ (Epiphanius, Pan. 30, 17). These are obviously 


(1954) 159 remarks: ‘. . . it has become clearer in recent years that while 
the term Minim in the Rabbinic and patristic literature of the third century 
and afterwards may refer to Jewish Christians, in Tannaitic writings it 
chiefly designates Jewish Gnostics.’ Prof. Marcus quotes L. Ginzberg: ‘T 
may state with certainty that only in a very few places does Minim refer to 
Judeo-Christians, while in most cases it describes Jewish Gnostics’ (ibid., n. 
4). Cf. also Bultmann, of. cit., 179; and G. Bornkamm (op. cit., 197) who 
speaks of the ‘nur hypothetisch verwendbaren rabbinischen Zeugnisse tiber 
das Judenchristentum’. 
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pejorative afterthoughts, which scarcely give us a clue to the 
origin of the term. 

Epiphanius (Pan. 30, 1; 30, 17; etc.) derived the name from 
a founder, named Ebion. Tertullian (De praescrip. 33; De carne 
Christt 14, 18) speaks of a man named Ebion. This notion, how- 
ever, 1S associated with the ancient belief that the unorthodox 
teaching or opinion was named after those who started it (see 
Justin, Dial. cum Tryph. 35, 4). Despite this tradition, which also 
ascribes to Ebion certain fragments in the work Doctrina patrum 
de incarnatione Verbt, modern scholars are inclined to look on 
Ebion merely as an eponymous hero, a personification of the 
sect itself.® There is really no evidence that such a person ever 
existed, though some scholars in modern times have repeated 
the ancient allegation found in Tertullian, Jerome, and Epi- 
phanius.® 

We know from the New Testament that certain early 
Christians were referred to as ‘the poor’ (Rom 15:26; Gal 2: 
10). This undoubtedly refers to the poor members of the com- 
munity at Jerusalem. But it is often thought that the name 
Ebionaiot grew out of a practice of referring to the early Jewish 
Christians in Jerusalem as the poor, especially after the des- 
truction of the city in A.D. 70. At some time during the first two 
centuries (it 1s impossible to be more precise) this designation 
would have been restricted to Jewish Christians who lived in 


8 Cf. J. Thomas, op. cit., 160; Schoeps 1, 9. The latter maintains that this 
idea of Ebion as a founder is due to Hippolytus, but he gives no references 
for this statement (cf. p. 9, n. 2). This is but one example of the carelessness 
that is found in this book amid an otherwise mammoth display of erudition, 
which makes it necessary to use Schoeps’ work only with the greatest caution. 
Cf. Bornkamm’s review, p. 196: ‘leider in Zitaten und Literaturangaben 
fehlerreich’. Similarly Bultmann, of. cit., 189. In the light of such criticism 
it is quite surprising to read the highly laudatory review of Schoeps’ books 
written by P. Benoit, O.P., in RB 57 (1950) 604-9: ‘un magistral exposé’; 
“‘d’une richesse peu ordinaire’; ‘. . . par le soin scrupuleux qu’il met a 
prouver scientifiquement tout ce qu’il avance...’. 


® See A. Hilgenfeld, Die Ketzergeschichte des Urchristentums (Leipzig, 1884) 
423-36. 
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Palestine and Syria, and who continued to observe the Mosaic 
Law. 

The Ebionites were, then, a Jewish-Christian group, first 
mentioned by Irenaeus ca. A.D. 175, which flourished during 
the second, third, and early fourth centuries (at least). In the 
New Testament there is mention of Jewish Christians, who be- 
lieved in Christ but also observed the Mosaic Law (Acts 15: 
1 ff.; 21:21; Gal 2). This was the community at Jerusalem, 
headed by James, the ‘brother of the Lord’. Remnants of this 
group after the destruction of Jerusalem may have developed 
into the Ebionite sect, acquiring heterodox notions in time from 
other sources, such as Cerinthus and the Elchesaites. Eusebius 
(Hist. eccl. 3, 5) tells us: 

The people of the church in Jerusalem were commanded by an 
oracle given by revelation before the war to those in the city who 
were worthy of it to depart and dwell in one of the cities of Perea 
which they called Pella. To it those who believed in Christ migrated 
from Jerusalem, that when holy men had altogether deserted the 
royal capital of the Jews and the whole land of Judaea, the judge- 
ment of God might at last overtake them for all their crimes against 
the Christ and his Apostles.1° 
It is important to note here that Eusebius does not call these 
emigrants by the name of Ebionites, nor have we any reason to 
assume that he was speaking of them specifically. They were 
merely some of the Christians of the original community of 
Jerusalem. Justin distinguished two sorts of Jewish Christians, 
those who observe the Mosaic Law but do not require its ob- 
servance of all others, and those who maintain that this ob- 
servance is necessary for salvation. Justin would communicate 
with the former, but not with the latter (Dial. cum Tryph. 47; 
48). Schoeps equates the Ebionites with the more intransigent 
group. By the time of Irenaeus there was definitely a sect 
named £Ebidnato1, who were considered heretical by him and 


10 Kirsopp Lake’s translation in the Loeb Classical Library, Eusebius 1, 
201. 
11 Schoeps 1, 8. 
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were listed among the Gnostics (Adv. haer. 1, 26, 2). He men- 
tions specifically that they rejected the virgin birth of Christ 
(5, 1, 33 3, 21, 1) and denied the Incarnation (4, 33, 4).2? 

Tertullian adds no new details, except to speak of Kdzon, not 
of the Ebionaez. One phrase of his, however, is interesting, for he 
mentions that Ebion was influenced by Cerinthus, ‘non in 
omni parte consentiens’ (Ado. omn. haer. 3.)13 It is often admitted 
that the christological tenets of the Ebionites came from this 
Cerinthian influence. Hippolytus (Philosoph. 7, 34; 10, 22) adds 
a few details to our knowledge, but they are not important 
here (see Chart 1). 


CHART 1 


TENETS AND PRACTICES OF THE EBIONITES AND NAZORAIOI 
ACCORDING TO THE FATHERS 
The Ebtonztes 
a) they depend on Cerinthus and Carpocrates (Iren, Tertull, 


Hipp) 
b) they believe in one God, the creator of the world (Iren, Tert, 


Hipp) 
c) they use the gospel of Matthew only (Iren, Tert [?], Epiph) 


d) they reject Paul as an apostate from the law (Iren, Orig, 
Epiph) 

e) they interpret the prophets curiosius (Iren) 

f) they practise circumcision (Iren, Orig, Epiph) 

g) they observe the Sabbath (Euseb, Epiph) 

h) they live according to the Jewish way of life, according to 
the Law (Iren, Tert, Hipp, Orig, Euseb, Epiph) 


12 Tt is important to remember that the type of patristic writing in which 
the Ebionites are usually mentioned is heresiography. They were classed as 
christological heretics; such a classification, though important to the 
theologian, leaves us, however, with a paucity of details for our comparison 
with the Qumran sect. 

18 Perhaps it would be better to describe this work as Pseudo-Tertullian ; 
it is generally held today that cc. 46-53 of the De praescriptione are actually 
a digest of Hippolytus’ lost Syntagma; cf. J. Quasten, Patrology 2 (West- 
minster, Md.: Newman, 1953) 169-70. 
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they face Jerusalem when they pray (Iren) 

they hold the observance of the Mosaic Law as necessary for 
salvation (Hipp, Euseb) 

they reject the virgin birth of Christ (Iren, Tert, Orig, 
Euseb, Epiph) 

they hold Christ to be a mere man (Iren, Tert, Hipp, Euseb, 
Epiph) 

they maintain Jesus had to merit his title, Christ, by fulfil- 
ling the Law (Hipp, Epiph) 

they reject virginity and continence (Epiph) 

they use purificatory baths (Epiph) 

they use remedial baths (Epiph) 

they admit baptism (Epiph) 

they celebrate the mysteries with unleavened bread and 
mere water (Epiph) 

they hold that Christ came to abrogate sacrifice in the temple 
(Epiph) 

they believe that God set the devil and Christ to rule over 
this world and the world to come respectively (Epiph) 
they give up all goods and possessions (Epiph) 

they permit divorce (Epiph) 

they admit Abraham, Isaac, Jacob, Moses, Aaron, Joshua, 
but none of the prophets (David, Solomon, Isaiah, Jeremiah, 
Daniel, Ezekiel, Elijah, Elisha) (Epiph) 

they claim that Christ alone is the prophétés . . . tés aléthevas 
(Epiph) 

they use the book, Pertodot Petrou dia Klémentos (Epiph) 

they abstain from meat like Peter (Epiph) 


The Nazéraior 


they believe in one God, Creator of the world (Epiph) 
they use the Gospel of Matthew only (Euseb, Epiph) 

they reject Paul as an apostate from the Law (Orig, Euseb) 
they practise circumcision (Epiph) 
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e) they observe the Sabbath (Euseb, Epiph [Euseb says they 
observed Sunday too]) 


Ff) they follow the Jewish way of life according to the Law 
(Euseb, Epiph) 

g) they do not reject the virgin birth of Christ (Orig, Euseb, 
Jerome; Epiph is not sure about this) 


h) they deny Jesus’ preexistence as God (Euseb) 
1) they call Jesus the Son of God (Epiph, Jerome) 
j) they believe in the resurrection of the dead (Epiph) 


It is Origen who first distinguishes for us two kinds of 
Ebionites: those who admit the virgin birth of Christ, and those 
who reject it (Contra Cels. 5, 61). Both groups, however, reject 
the epistles of Paul (5, 65). Eusebius (Hist. eccl. 3, 27) has 
likewise recorded the fact of two groups of Ebionites: 


But others the wicked demon, when he could not alienate them 
from God’s plan in Christ, made his own, when he found them by a 
different snare. The first Christians gave these the suitable name of 
Ebionites because they had poor and mean opinions concerning 
Christ. ‘They held him to be a plain and ordinary man who had 
achieved righteousness merely by the progress of his character and 
had been born naturally from Mary and her husband. They insisted 
on the complete observation of the Law, and did not think that they 
would be saved by faith in Christ alone and by a life in accordance 
with it. But there were others besides these who have the same name. 
These escaped the absurd folly of the first mentioned, and did not 
deny that the Lord was born of a Virgin and the Holy Spirit, but 
nevertheless agreed with them in not confessing his pre-existence as 
God, being the Logos and Wisdom. Thus they shared in the impiety 
of the former class, especially in that they were equally zealous to 
insist on the literal observance of the Law. They thought that the 
letters of the Apostle ought to be wholly rejected and called him an 
apostate from the Law. They used only the Gospel called according 
to the Hebrews and made little account of the rest. Like the former 
they used to observe the sabbath and the rest of the Jewish cere- 
monial, but on Sundays celebrated rites like ours in commemoration 
of the Saviour’s resurrection. Wherefore from these practices they 
have obtained their name, for the name of Ebionites indicates the 
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poverty of their intelligence, for this name means ‘poor’ in Hebrew."4 


Epiphanius, who of all the patristic writers gives most space 
to the Ebionites, supplies names for the two groups. The more 
orthodox group, which probably admits the virgin birth of 
Christ (Pan. 29), is called Nazéraior:; the more heterodox group 
is labelled Ebionaioz (Pan. 30). The identification of the Nazoraioi 
as an orthodox group of Jewish Christians, related somehow to 
the Ebionites, is admitted by many scholars; but the identifica- 
tion has problems connected with it that we cannot discuss 
here.1® It is complicated by the fact that Jerome equates 
Ebtomtae, Nazaraet, and Minaer.1* At any rate, we are sure that 
there was a definite group of christological heretics in the early 
centuries of the Church who were called Ebionites. 

Among the details supplied by Epiphanius, mention is made 
of the influence of the Elchesaites on the Ebionites (Pan. 30, 17). 
He goes to the trouble of indicating that this influence affected 
the followers of Ebion, not Ebion himself. Elchesai was a 
heretical leader who preached (ca. a.D. 100) a doctrine of 
baptism unto the remission of sins which was heavily infected 
with Gnostic ideas (so, at least, it is usually judged). Schoeps,” 
following C. Schmidt and others, maintains that Epiphanius 
has confused the Ebionites with the Elchesaites, so that his 


14 Kirsopp Lake’s translation, op. cit., 261-3. 
PP 3 


15 Cf. J. Thomas, of. cit., 156-70, for a detailed discussion and references 
to the literature on the subject. Schoeps (1, 8 ff.) likewise discusses the 
problem briefly. 


16 Cf. Ep. 112, 13 (PL 22, 924): ‘Quid dicam de Ebionitis, qui Christianos 
esse se simulant? Usque hodie per totas Orientis synagogas inter Iudaeos 
haeresis est, quae dicitur Minaeorum, et a Pharisaeis nunc usque damnatur: 
quos vulgo Nazaraeos nuncupant, qui credunt in Christum Filium Dei, 
natum de virgine Maria, et eum dicunt esse, qui sub Pontio Pilato passus 
est, et resurrexit, in quem et nos credimus: sed dum volunt et Iudaei esse et 
Christiani, nec Judaei sunt nec Christiani.’ 


17 1, 11; Schoeps is continually stressing throughout his book that the 
Ebionites were not Gnostics. He finds it convenient for his thesis to attribute 
all Gnostic elements that might be found in the Ebionite tenets to the 
Elchesaites. This may well be true, but it does not follow that Epiphanius 
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account of the Ebionites can be accepted only when there is out- 
side control. It is true that Epiphanius adds details about the 
Ebionites not found elsewhere in patristic writings. If we 
glance at Chart 1, we will see that the items listed under n—z 
come from Epiphanius alone. Among these we find mention of 
dualism, various types of baths, peculiar ideas about the 
prophets, Christ—all of which have been associated with 
Jewish-Christian Gnosticism. Has Epiphanius confused the 
Ebionites with the Elchesaites? We just do not know. It 1s just 
as reasonable to admit the explanation given by J. Thomas,}® 
that the Ebionites were influenced by three groups: the Essenes, 
the early Christians, the Elchesaites. 

Before terminating this section on the identification of the 
Ebionites, I shall mention briefly the opinion of J. L. ‘Teicher 
regarding the Qumran sect, which he maintains is Ebionite. One 
might be surprised that I am bringing up this point now. The 
reason is that, since Teicher does not depend upon a discussion 
of the Pseudo-Clementines for his ‘proof’ that the sect 1s 
Ebionite,!® his view can be best set forth here. 

From the description thus far given of the Ebionites, one 
might well wonder if there is any connection between them and 
the sect of Qumran. Certainly the climate of opinion in which 
the latter group lived was that of the Old Testament, as is evi- 
dent to all who are acquainted with the Qumran literature.?° 
The early Christian Church and certain New Testament writings, 


has confused the Elchesaites and the Ebionites. Later Ebionites may well have 
been Gnostics, precisely because of the Elchesaite influence. Does not this 
seem to be indicated by the fact that Epiphanius notes a distinction between 
Ebion and later Ebionites? 

18 Op. cit., 171-83; cf. Bultmann, of. cit., 185. 

19 Tn his first article on the Ebionites and the Dead Sea Scrolls (cf. note 1 
above) Teicher gives one reference to two places in the Pseudo-Clementines ; 
cf. p. 98, n. 4. This is supposed to support his contention that Paul is the 
adversary referred to in the pesher on Habakkuk and in the Pseudo-Clemen- 
tines. | 

20 Cf. Karl Georg Kuhn, ‘Die in Palastina gefundenen hebraischen 
Texte und das Neue Testament’, @ThK 47 (1950) 207. 
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on the other hand, are definitely the framework and back- 
ground of the Ebionite way of life, even though they have re- 
tained the observance of the Mosaic Law. This we know from 
patristic information and from the Pseudo-Clementine writings. 
Yet for Prof. Teicher the Qumran sect is Ebionite, Christ is the 
Teacher of Righteousness, and Paul is the ‘Man of Lies’. The 
Ebionites, being Christians, were affected by Diocletian’s edict 
of persecution, and so, rather than hand over their sacred books 
according to the royal decree, they hid them in the caves of 
Qumran. The Qumran sect is Ebionite because they are men- 
tioned in the pesher on Habakkuk as ’ebyénim (12:3, 6); and 
Qumran is ‘in the vicinity’ of the spot in Transjordan where the 
Ebionites lived. Efforts were made to point out the weaknesses 
in the arguments of Prof. Teicher,“1 but he wrote on un- 
daunted. ?? 

The most serious difficulty, of course, with Teicher’s opinion 
is that of chronology. The latest possible date for the deposit of 
the manuscripts is the destruction of Qumran in a.p. 68. 
Though the first explicit mention of the Ebionites dates from 


21 Cf., for instance, G. Vermés, ‘Le ‘‘Commentaire d’Habacuc” et le 
Nouveau Testament’, Cahiers Sioniens 5 (1951) 337-49; K. Elliger, Studien 
zum Habakkuk-Kommentar (‘Tiibingen: Mohr) 244; H. J. Schoeps, “Der 
Habakuk-Kommentar von ‘Ain-Feshkha—ein Dokument der hasmon- 
dischen Spatzeit’, <AW 63 (1951) 249-50. Also by Schoeps, ‘Handelt es 
sich wirklich ufn ebionitische Dokumente?’, ZRGG 3 (1951) 322. [Here- 
after Schoeps 3.] 


22 Cf. n. 3 above for references to his articles. Just a few points will be 
mentioned here. For the identification of Jesus as the True Teacher and 
Paul as the ‘Man of Lies’ Teicher is relying on the article of G. Margoliouth, 
“The Sadducean Christians of Damascus’, Athenaeum 4335 (Nov. 26, 1910) 
657-9, where the identification is merely asserted. Prof. Teicher does little 
more when he says, “The ‘““True Teacher’’ is, in fact, Jesus. He is addressed 
as such in Mark 12.14, “‘Master (Teacher) we know that thou art true.”’’ 
This is the only evidence given that the méreh hassedeg of the Qumran litera- 
ture is Jesus. Another point is the problem of the Jewish Christians men- 
tioned by Eusebius (Hist. eccl. 3, 5; quoted above). All we know is that they 
were early Christians from Jerusalem, most likely Jewish. Pella, the place 
to which they went according to Eusebius, is about 50-60 miles away from 
Qumran, as the crow flies, and on the other side of the Jordan—hardly ‘in 
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Irenaeus (ca. A.D. 175), and though it is quite probable that they 
existed as a sect much earlier, there is simply no evidence for 
their existence in the first century A.D., éither before or after the 
destruction of Jerusalem.?* Consequently, the simple identifica- 
tion of the Qumran sect and the Ebionites is untenable. 


EBIONITE LITERATURE 


By Ebionite literature I mean here material embedded in the 
Pseudo-Clementine Homilies and Recognitions, often called merely 
the Pseudoclementines (PsC).*4 Various spurious works circulated 
in antiquity under the name of Clement of Rome, and among 
these was the romantic novel which exists today under the title 


the vicinity of the ‘Ain Feshkha cave’ (77S 2:93). Another gratuitous state- 
ment is the assertion that the Ebionites are mentioned by name in the 
pesher on Habakkuk (12:3, 6). K. Elliger (op. cit., p. 244) has pointed out that 
the article would be necessary before ’ebyénim for this word to be capable of 
meaning ‘the Ebionites’. The word has indeed turned up with the article in 
the pesher on the Psalms from Qumran Cave 4, where the words ’*bywnym and 
“dt h’ bywnym are found. Cf. J. M. Allegro, ‘A Newly Discovered Fragment of 
a Commentary on Psalm XXXVII from Qumran’, PEQ 86 (1954) 69-75; 
see now 4OPss? (=4QI71) 1-2 1193 1, 3-4 ui 10 (DJD 5, 43-4). This still 
does not prove that ’ebyénim means ‘Ebionites’, for the word is obviously 
used in all places in the sense found so often in the Old Testament, God’s 
poor. 10 pHab 12:10 can easily be translated ‘who robbed the possessions 
of the poor’; meaning ‘what little they had’. The parallelism between the 
‘poor’ and the ‘simple’ in 1Q pHab 12:3-4 cannot be disregarded. For other 
passages in the Qumran literature where ’*bywnym means the ‘poor’, cf. 
1QM 11:9, 13; 13:12-14 (‘a virtual self-designation of the [Qumran] 
group as “‘the poor”’—so L. E. Keck, <NW 57 [1966] 71). 

23 Cf. A. Dupont-Sommer, The Jewish Sect of Qumran and the Essenes 
(London: Valentine Mitchell, 1954) 158: “The excavations of Khirbet 
Qumran, by establishing that the manuscripts were conveyed to their 
hiding-place about A.D. 66-70, show that Dr Teicher’s dates are too late, 
and accordingly suffice to undermine the whole of his theory.’ Cf. G. 
Vermés, Les Manuscrits du Désert de Juda (and ed.; Paris: Desclée, 1954) 36; 
Schoeps 2, 1. These authors’ remarks are all based on the report of R. de 
Vaux, ‘Fouille au Khirbet Qumran’, RB 60 (1953) 94; CRAIBL, 1953, 
p. 317; see now his L’archéologie et les manuscrits de la Mer Morte (Schweich 
Lectures, 1959; London: British Academy, 1961) and his answer to Teicher 
in ‘Archaeology and the Dead Sea Scrolls’, Antiquity 37 (1963) 126-7 (cf. 
Pp- 25-30). 

24For the purpose of this essay we do not have to consider the transla- 
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of Homilies and Recognitions. The PsC contain five documents: 
(a) the Epistle of Peter to Fames, instructing the latter that the 
accompanying writings are not to be entrusted to any but the 
initiated ; (5) Diamartyria or Contestatio, the ‘oath’ to be taken by 
the initiated concerning these writings; (c) Epzstle of Clement to 
James, telling of Peter’s martyrdom, Clement’s ordination, 
Peter’s instruction to Clement his successor, and Peter’s order 
to write down an epitome of his sermons in the various cities 
that it might be sent to James, the bishop of Jerusalem; this 
serves as an introduction to the Homilies, for Clement says that 
he is sending Klémentos tin Petrou epidémion kérygmaton epitome; 
(d) Homiliai, 20 books of the ‘Homilies’; (e) Anagnorismoz, 10 
books of the ‘Recognitions.’*® 

The Homilies (hereafter, Hom) and the Recognitions (hereafter, 
Rec) are two forms of a novel about the fate of the various mem- 
bers of the noble family of Clement of Rome. Clement himself 
is portrayed as a searcher for truth, going about to the various 
schools of philosophy for a solution of his doubts concerning 
the origin of the world, the immortality of the soul, etc. At 
length he hears that the Son of God has appeared in distant 
Judea. After a long journey, which takes him to Egypt and 
Palestine, he meets Peter in Caesarea, is instructed in the doc- 
trine of the True Prophet, and becomes a Christian. He is in- 
vited by Peter to accompany him on his missionary journeys in 
pursuit of Simon Magus. Curious circumstances had brought 
about the break-up of Clement’s family: his mother and two 
brothers leave Rome because of a warning his mother receives 
in a dream, and sail for Athens; but they are shipwrecked and 
separated. Finally, father, mother, and the three sons set out to 


tion of the Old Testament by Symmachus, nor the Gospel according to the 
Hebrews, which are generally judged to be Ebionite compositions. The latter 
is ‘some sort of reworking and extension of the Hebrew original of the 
canonical Gospel of Matthew’ (J. Quasten, op. cit., 1, 112). Cf. the remarks 
of Bornkamm, of. cit., 197. 

25 The Hom are extant today in Greek; the text has recently been edited 
by Bernhard Rehm, Die Pseudoklementinen: I, Homilien, in the series, Die 
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find each other, and the successive recognitions of the members 
of the family, aided by the efforts of Peter, give the title of 
‘Recognitions’ to one of the versions of this novel. The greater 
part of the novel is given over, however, to the sermons of Peter 
and his debates with Simon Magus. This is responsible for the 
title of the other extant version, ‘Homilies’. Actually there is as 
much homiletic material in the Recognitions as there is recogni- 
tion in the Homilies. Long passages parallel each other, some- 
times with word-for-word identity. 

Popular in the last century as the basis of the Tiibingen- 
School theory of opposition between the Petrine and Pauline 
churches of early Christianity,** the PsC were first subjected to 
critical study by Adolf Hilgenfeld, a disciple of that same 
school, toward the end of the nineteenth century. Since the be- 
ginning of this century numerous scholars have worked over 
them; among these are especially Waitz, Heintze, Carl Schmidt, 
Cullmann, Thomas, Rehm, and Schoeps.?? Waitz was the first 


griechischen christlichen Schriftsteller der ersten Fahrhunderte 42 (Berlin: Akademie- 
Verlag, 1953). The Rec are extant only in a Latin translation (or, according 
to many scholars, a Latin adaptation) by Rufinus (c. a.D. 405). A new 
edition has been promised for the Berlin Corpus. For the time being we must 
use the text found in Migne, PL 1, 1158-1474. There is also a Svriac MS., 
dated A.D. 411, which contains the text of Hom 10-14 and Rec 1-4; cf. W. 
Frankenberg, Die syrischen Clementinen mit griechischem Paralleltext (Leipzig: 
Hinrichs, 1937; TU 48/3). A few other fragments also are extant; cf. J. 
Quasten, op. ci#., 1, 61. An English translation (which must now be checked 
against the new critical edition of the Hom) can be found in A. Roberts and 
Donaldson, Ante-Nicene Christian Library (Edinburgh: T. and T. Clark) 3 
(Recognitions, 1875) 17 (Homilies, 1870). 

28 In the PsC Paul is alluded to, frequently under the designation of 
inimicus homo or ho echthros anthropos, being depicted as the adversary of 
James, the Bishop of Jerusalem. Though Peter is identified with the camp 
of James, we do not find:Paul pictured as the enemy of Peter; the latter role 
is played by Simon Magus throughout. But the critics of the last century 
found no difficulty in asserting that the figure of Simon Magus was really a 
literary mask for the real opponent, Paul; cf. J. Ghapman, ‘On the Date of 
the Clementines’, NW 9g (1908) 150-1. 

27 The chief works are: Hans Waitz, Die Pseudoklementinen, Homilien und 
Rekognitionen, eine quellenkritische Untersuchung (Leipzig: Hinrichs, 1904; TU 
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to subject the PsC to a searching literary analysis and to un- 
cover the Grundschrift (hereafter, G). G was thought to have been 
a novel, composed of material that dates back to subapostolic 
times, in which Peter was the dominant figure. Though G is 
now lost, fragments of it are thought to be extant in the PsQ, 
well reworked by different redactors. 

G is considered to be a compilation, composed of fragments of 
five works: (a) the Kérygmata Petrou, sermons of Peter on his 
missionary journeys, digested by Clement; (5) the story of the 
wondrous deeds of Simon Magus and of his debates with 
Peter; (c) Appion-dialogues in Hom 4-6 and Rec 10: Clement 
argues with Appion against the latter’s pagan ideas about fate, 
astrology, polytheism; cf. Eusebius, Hist. eccl., 3, 38, 5; (d) the 
Graeco-Oriental Recognition-novel, about the members of the 
family of Clement of Rome; (e¢) Bardesanes’ Book of the Laws of 
the Lands.*8 

The compilatory character of G is responsible for the im- 
pression of the reader that the Hom and Rec are quite a hodge- 
podge. Waitz maintained a date in the early third century for 
the composition of G; with slight variations this has been more 
or less generally admitted.?° Practically all scholars admit today 
the existence of G and its compilatory character. The relation- 
ship of G, however, to the later reworkings, whether Hom and 
Rec represent independent versions of G or depend one on the 
other, is a question that has been hotly debated; it does not 


25/4); Carl Schmidt, Studien zu den Pseudoklementinen (Leipzig: Hinrichs, 
1929; TU 46/1); Oscar Cullmann, Le probleme littéraire et historique du roman 
pseudo-clémentin: Etude sur le rapport entre le Gnosticisme et le Fudéo-Christianisme 
(Paris: F. Alcan, 1930); J. Thomas, op. cit., 174 ff.; Bernhard Rehm, ‘Zur 
Entstehung der pseudoclementinischen Schriften’, <NW 37 (1938) 77-184; 
H. J. Schoeps 1, 37-61 et passim. An extensive bibliography is to be found 
in the last cited work; cf. also J. Quasten, op. cit., 1, 62-3. See further H. J. 
Schoeps, ‘Die Pseudoklementinen und das Urchristentum’, <RGG 10 
(1958) 3-15. 

28 The inclusion of this last section is rather doubtful; cf. J. Quasten, op. 
cit., 1, 263. ‘ 

23 C. Schoeps 1, 38. 
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concern us here. A Syriac version of Hom 1o—14 and of Rec 1-4 
is extant in a manuscript dated A.D. 411. Its text of Hom is 
slightly different at times from the Greek, and Schoeps is of the 
opinion that it represents an earlier form of the novel.?° 

It has been quite generally held that the PsC are Ebionite in 
origin; however, not all scholars agree. Evidence for the 
Ebionite origin comes from Epiphanius (Pan. 30, 15), who tells 
us that they used the Periodoi Petrou dia Klémentos. This is the 
name by which G apparently went in antiquity.*! Schoeps, 
following other scholars, maintains that the Kérygmata Petrou 
(hereafter, KP) were definitely the Ebionite writing among the 
sources of G, having been written by an Ebionite of the second 
century who led the defence of his co-religionists against the 
attacks of the Marcionite Gnosis.3* The extent of the original 
KP was first determined by Waitz on the basis of the summary 
given in the third book of Rec, chap. 75. Clement mentions here 
that he has already sent to James a book of Peter’s sermons, the 
contents of which he proceeds to summarize, dividing them into 
ten tomoi. Using this as a starting point, Waitz indicated the 
passages of the PsC that originally belonged to the AP section 
of G. This reconstruction of AP was checked by subsequent 
studies, accepted by many, expanded in slight details by still 
others, and enjoys a certain vogue today. However, as earlv as 
1908 Dom John Chapman questioned the analvysis.?3 In 1932 
Ed. Schwartz and M. Goguel rejected it.*4 Schoeps is of the 
opinion that their arguments were answered by Waitz and 
others ‘gebiihrend’.*® 


80 Thid., 40. 

31 Cf. Origen, Comm. in Gen. according to Philocalia 23 (PG 12, 85); Opus 
imperf. ad Matt., ser. 77; perhaps also Epiphantus, Pan. 30, 15; Jerome, 
Comm. in Gal. 1, 18; Adv. Lovin. 1, 14. 

82 Schoeps I, 313; ‘. . . ein rein ebionitisches Werk aus der Zeit des 
antignostischen Kampfes.. .’ (p. 58). 

33 Op. cit., 147 ff. 

84 “Unzeitgemasse Beobachtungen zu den Clementinen’, 2.\V71" 31 (1932) 
151-99. 

35 Schoeps 1, 44. 
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However, Bernard Rehm, a student of Schwartz and editor 
of the latest critical edition of the Hom, has proposed an en- 
tirely different analysis of the redactions. While admitting an 
original G, he believes that the recognitive section was the 
nucleus (therefore not AP) about which the four other sections 
clustered. G was reworked in an early form of Hom, which was 
suspect in the Church at large, but found reception among the 
heretic Ebionites. An attempt to make the novel orthodox re- 
sulted in an early redaction of Rec. This analysis of Rehm can- 
not be lightly dismissed—and so the question arises whether 
there really were any AP at all. Bultmann, in his review of 
Schoeps’ Theologie, states this question quite frankly and in the 
end admits his extreme scepticism, as do others, about the 
whole literary analysis of the sources of PsC.*¢ 

We have gone into details here merely to show how uncertain 
the reconstruction, extent, and original character of AP really 
are. Who is right, Schoeps and those he follows, or Rehm? 
Schoeps would have us believe that the AP were originally 
Ebionite, reworked later by Christians of different hues. Rehm 
proposes that the original G was Christian, later contaminated 
by Ebionite notions. It is obvious that the answer to this prob- 
lem, if it can ever be found, will radically determine one’s use 
of the AP in a comparison of Ebionite and Qumran tenets and 
practices. Gullmann has made such a comparison, utilizing the 
Qumran material that had been previously published, and the 
KP, apparently according to his own reconstruction of the 
document, as if this were a chose acquise. Nowhere in the article 
does he mention the analysis of Rehm, not even the summary 
given in the Eznleitung of the latter’s critical edition. 


86 Op. cit., 181. Cf. Bornkamm, op. cit., 197-8; J. Quasten, op. cit., 1, 61-2. 
For Rehm’s views see the introduction to his critical edition, Die Pseudo- 
klementinen, cited above, pp. vii-ix; and especially his article, quoted in n. 
27 above. Cf. E. Molland, ‘La circoncision, le baptéme et l’autorité du 
décret apostolique (Actes XV, 28 sq.) dans les milieux judéochrétiens des 
Pseudo-Clementines’, ST 9 (1955) 1-8; G. Strecker, Das Fudenchristentum in 
den Pseudoklementinen (TU 70; Berlin: Akademie-Verlag, 1958) 1-34. 
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In the following section of this paper J am going to compare 
the Ebionites and the sect of Qumran. For the sake of this com- 
parison I shall accept the list of passages of the PsC which are 
judged by Schoeps as belonging to AP. His list represents the 
latest investigation and the widest range of passages that could 
pertain to the original AP.3” The validity of such a list, of 
course, depends on how the previous questions are resolved. In 
all references to the PsC I shall indicate, in parentheses, whether 
or not the passage belongs to KP, according to this list (see 
Chart 2). 

CHART 2 


KERYGMATA PETROU 


(found in the following passages of the PsC, according to the studies 
of Waitz, as modified by subsequent scholars, Bousset, Cullmann; 
the references in parentheses indicate the additions of Schoeps, 


Theologie, pp. 45-53) 
Hom 1:18—20 
2:6-12, 14-18, 33-4; 


Ree 1:15-17, 22-4, 32-44, 
46-71, 74 (omit 23; 


38-40, 43-52 (omit 
6-12, 14-15, 34; add 
41, 42) 

3:17-28, 33-8, 43-56 
(add 2-10; 39-42) 

8: 2-20 (add 21-3; omit 
2-8) 

Q: 1-23 

11:16, 19-33 (add 35) 

I5:5-11 

16:5-14, 16 (add 15, 21) 

17:3, 6-19 (add 4-5) 

18:6~-10; 19-22 

19: 1-23 

20:1-10 


add 27-31, 45) 
2:20-48, 55, 62-5 (omit 
55, 62-5; add 66-7) 

322-10, 12-30, 52-61 
(add 33-8) 

4:2-20 (add 1, 21, 25-6) 

5 +3475 

6:4-14 


87 Cf. Schoeps 1, 50-3. This list incorporates passages ascribed to KP 
by Waitz, Bousset, Cullmann, and Schoeps. Cf. Schoeps 1, 38 for a descrip- 
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COMPARISON OF THE EBIONITES AND THE SECT OF QUMRAN 


I shall discuss in detail various points of similarity and dis- 
similarity that exist between the Ebionites and the Qumran sect, 
to see whether there is any basis for the assertion that the latter 
was or became Ebionite. It will be evident that I am not try- 
ing to trace the history of each idea or practice that I take up; 
nor am [ trying to list all the possible sources from which 
either group may have derived its tenets and customs. I am 
concerned merely with the influence of Qumran on the 
Ebionites. 

At the outset it should be noted that the PsC do not depict the 
Ebionites as living a communal existence, as does the Manual 
of Discipline with respect to the Qumran sect. There is nothing 
‘monastic’38 about the group described in PsC. Hence the com- 
parison will not be based on rules, ways of acting, punishments, 
etc., such as are found in 1QS8.3° But there are many other 
points that can well be compared. 

Dualism 
This term is used normally of those opposites which have been 
found in Gnostic literature, the Johannine and Pauline writings, 
Greek philosophy, and other writings. It should be obvious that 
the principle of contradiction, being a basic metaphysical princi- 
ple, could be made the support for many sets of opposites which 
are not specifically ‘dualistic’. Such notions as the levitical con- 
trast of clean-unclean, God’s creation of the heaven and the 
earth, the tree of the knowledge of good and evil, could be 
forced into a system of dualism. But we must be more specific; 
we must beware of trying to interpret every set of opposites as 


tion of his ‘orthodox’ position in this matter. It is to be noted that Bornkamm 
(pp. 197-8) criticizes Schoeps for expanding the list of the other scholars 
‘ohne nahere Begriindung’. 

388 Cf. Cullmann, ‘Die neuentdeckten Qumrantexte und das Judenchris- 
tentum der Pseudoklementinen’ [see n. 4] p. 42; unless otherwise noted, 
henceforth all references to Cullmann will be to this article. 

89 Millar Burrows, The Dead Sea Scrolls of St Mark’s Monastery (New Haven: 
American Schools of Oriental Research) 1 (The Isaiah Manuscript and the 
Habakkuk Commentary, 1950); 2, fasc. 2 (The Manual of Discipline, 1951). 


QUMRAN, EBIONITES AND THEIR LITERATURE 455 


dualistic (in the sense usually intended by those who treat this 
question). 

We can summarize the dualism of 1QS as follows: the mem- 
bers are to do good and avoid evil (1:4-5), to turn to the truth 
and away from perversity (6:15; cf. 1:5-6; 1:15-173 5:1). This 
simple contrast of good-evil, truth-perversity soon appears more 
complex; for the members are to love the sons of light and hate 
the sons of darkness (1:10), to bless the men of God’s lot and 
curse the men of Belial’s lot (2:2, 5). These two groups of men 
are divided according to the divine appointment of two spirits 
(truth and perversity) which are to guide men until the period 
of visitation (3:17-19). These spirits are the ‘prince of light’ and 
the ‘angel of darkness’ (3:20-21). Truth is derived from the 
spring of light and perversity from the fountain of darkness 
(3:19-23). The angel of truth is on the side of the God of 
Israel (3:24), whose enemy 1s Belial (1: 21-23; 7: 1-3). For God 
loves the spirit of truth and hates the spirit of perversity (4:1). 
These two spirits are the source of all good and evil works of 
man,in this world (3:26; 4:2 ff.). God has set them up to reign 
in equal parts with eternal, mutual enmity until the time of his 
visitation (4:17-19). Then God will destroy the spirit of 
perversity and the Truth will prevail (4:19). The spirits of 
truth and perversity both strive within the heart of man (4:23.) 


Dualism is found as well in the War Scroll (1QM), but the 
system does not appear to be as developed as that in 1QS. This 
is slightly surprising, because 1QM is a manual for the conduct 
of God’s war, in which the sons of light are to battle against the 
sons of darkness. The opposition of light and darkness is fre- 
quent enough; likewise that of God’s lot and Belial’s lot. But 
we find little mention of the opposition between truth and 
perversity. Columns 1 and 13 in particular contain dualistic 
concepts. A war is to be waged against the ‘sons of darkness’ 
(1:1, 7, 10, 16; 13:16; 14:17) by the ‘sons of light’ (1:1, 3, 9, 
11, 13), against the ‘lot of darkness’ (1:1, 5, 11; 13:5) by the 
‘lot of light’ (13:5, 9) or ‘God’s lot’ (1:5; 13:6, 12; 15:1). We 
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read of the ‘army of Belial’ (1:13; 11:8; 15:2-3; 18:3), the 
‘lot of Belial’ (1:5; 4:2; 13:2, 4, 12; 14:10); the ‘prince of 
light’ (13:10), ‘spirits of truth’ (13:10); ‘prince of the domin- 
ion of impiety’ (17:56). It is God’s war (11:1) that the sons of 
light are waging. The period of darkness reigns now, but in 
God’s time the sons of light will prevail (1:8). For God has 
determined of old the day for the war to wipe out the sons of 
darkness (1:10). 

In the Thanksgiving Psalms (1QH) we read that both the 
just man and the evil man proceed from God the Creator (4:38). 

It is noteworthy that this dualism is lacking in 1QpHab and 
CD. As in the passage in 1QS 3:6, the contrast between clean 
and unclean might possibly be considered a manifestation of 
dualism (CD 6:17; 11: 19-20; 12:20). But this is obviously an 
opposition known from the Levitical laws of the Bible.*° 

In the PsC there is also a dualism which can be compared 
with that of Qumran. God, the sole Creator of all, has differ- 
entiated all principles into pairs of opposites from the begin- 
ning—heaven, earth; day, night; light, fire; sun, moon; life, 
death (Hom 2:15 KP). This is the system that is known as the 
syzygies or combinations, according to which all things come in 
pairs (Hom 2:15, 33 KP). The smaller precedes the larger, the 
female the male, the inferior the superior, and evil precedes 
good (Rec 3:59 KP). Outside the passages thought to belong to 
the original KP we also find a dualism, the doctrine of the ‘two 
paths’, presided over by Belief and Unbelief (Hom 7:6-7). 

Another way of expressing this dualism is the contrast of two 
kingdoms. “The prophet of truth who appeared [on earth] 
taught us that the Maker and God of all gave two kingdoms to 
two, good and evil: granting to the evil the sovereignty over the 
present world along with the law, so that he [it] should have 
the right to punish those who act unjustly; but to the good He 
gave the eternal age to come. But He made each man free with 


#0 Charles, APOT (Oxford: Clarendon Press, 1913) 2, 184, compares CD 
6:17 with Ez 22:26, 
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the power to give himself up to whatsoever he prefers, either to 
the present evil or to the future good’ (Hom 15:7 KP; 8:55 not 
KP). Elsewhere we learn that Christ is the ruler of the future 
ages as the King of righteousness, whereas the Tempter is the 
ruler of the present; that is why he tempted Christ saying, ‘All 
the kingdoms of the present world are subject to me’ (Hom 8: 
21 KP [according to Schoeps]). Truth and error are contrasted 
in Rec 6:4 KP. We will recall that Epiphanius recorded this 
opposition or dualism (Pan. 30, 16). 

From the summaries given above it should be obvious that 
there is a definite similarity in the dualisms of Qumran and of 
the PsC. Cullmann has pointed out that in both cases there is a 
subordination of the dualistic system to Jewish monotheistic 
ideas. God set up the kings of the two domains in the PsC just 
as he set up the spirits of truth and perversity of 1QS.*1 Both 
Karl Georg Kuhn‘? and A. Dupont-Sommer*? have related this 
Qumran dualism to Iranian sources. The latter maintains that 
precisely this subordination of the two spirits to the supreme 
God is found in the Iranian source.“ 

There seems, however, to be some difference of opinion among 
scholars about this Iranian influence. Quite recently H. 
Michaud has suggested an even more specific source of the 
Qumran dualism, i.e., Zervanism. Zervanism was a particular 
branch of Zoroastrianism, in which the protagonist, Ahura 
Mazda, and the antagonist in the dualistic system are both 
born of a superior deity, <urvan or chronos, time. It dates from 
the time of the Achaemenian empire and was regarded as 


41 Op. cit., 38-9. 

42 ‘Die Sektenschrift und die iranische Religion’, ZThK 49 (1952) 296- 
316. 

43 Nouveaux apercus sur les manuscrits de la Mer Morte (Paris: Maisonneuve, 
1953) 157-72. 

44 “Ce qui frappe dans I’instruction du Manuel, c’est que les deux Esprits, 
comme dans les Gath4, restent subordonnés a Dieu: 1’Esprit du bien n’est 
pas confondu avec Dieu, tandis qu’il est identifié avec Ahoura Mazda dans 
les speculations ultérieures du Mazdéisme’ (p. 170). Cf. Engl. tr., p. 128. 
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heretical only in the time of the Sassanids. Michaud is of the 
opinion that the author of the Qumran theological system either 
knew the Zervanite myth of creation or was influenced by a 
system of thought that has been infected with it.4° The possi- 
bility of such Iranian influence cannot be disregarded, but the 
full implication of this influence has not yet been explored. 
There is certainly no obstacle, theologically speaking, which 
would prevent such a dualism subordinated to a Supreme 
Being from being adopted either into the Jewish or Jewish- 
Christian way of thinking. 

Cullmann has, however, pointed out a difference between 
the Qumran dualism and that of the PsQ, 1.e., that the opposi- 
tion—light-darkness, truth-perversity—in 1QS is never brought 
into line with the opposition—male-female, light-fire—as it is in 
the PsC.4* This is true, but it seems that the difference is much 
more fundamental. Kuhn has already described the Qumran 
dualism as ethical and eschatological, akin to the Iranian 
source.*” This is true, for no pair of Qumran opposites can be 
found which is not to be understood in an ethical sense.*® Light 


45 Kuhn (op. cit., 311-12) asserts that the subordination to God in the 
Qumran literature is a feature not found in the Iranian source. That an 
Iranian source had influenced as well the PsC seems indicated by the 
interest shown in these writings in Nimrod-Zoroaster. Cullmann (op. cit., 38, 
n. 14) pointed out the passages, Hom 9:4; Rec 1:30; to these we may add 
Rec 4:27-29 (all KP). For the ideas of Michaud, cf. ‘Un mythe zervanite 
dans un des manuscrits de Qumran’, VT 5 (1955) 137-47. See further D. 
Winston, “The Iranian Component in the Bible, Apocrypha, and Qumran: 
A Review of the Evidence’, History of Religions 5 (1965-66) 183-216. H.-J. 
Schoeps, ‘Iranisches in den Pseudoklementinen’, <NW 51 (1960) I-10. 
R. G. Jones, “The Manual of Discipline (1QS), Persian Religion and the 
Old Testament’, The Teacher’s Yoke: Studies in Memory of Henry Trantham 
(ed. E. J. Vardaman and J. L. Garrett, Jr.; Waco, Texas: Baylor University 
Press, 1964) 94-108. R. N. Frye, ‘Zurvanism Again’, HTR 52 (1959) 63-73. 

46 Tbid., 39. 

47 Ob. cit., 305. 

48 This I maintain against W. Baumgartner, ‘Die Bedeutung der Héhlen- 
funde aus Palastina fir die Theologie’, Schweizerische theologische Umschau 24 
(1954) 62, who thinks that the opposition between the sons of light and the 
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and darkness are only symbols for the other pair, truth and 
perversity, good and evil, God and Belial. But in the PsC the 
dualism is definitely physical. All principles have been divided 
into opposites (Hom 2:15 KP); the syzygies dominate everything 
(Hom 2:15-16, 33; Rec 3:59 KP): heaven, earth; day, night; 
light, fire; sun, moon—as well as good, evil. The opposition in 
the ethical sphere is expressed in the PsC in terms of two king- 
doms, two paths, two beings, whereas in 1QS it is a question of 
two spirits. This, of course, may be a mere manner of ex- 
pression. But the dualism of Qumran, though similar in its 
general conception to that of the Ebionites, is of a simpler type. 
An ethical dualism, like that of Qumran, could have de- 
veloped—especially under other influences—into a dualism 
that was both physical and ethical, like that of the PsC. 
Before leaving this question of dualism, I must say a word 
about its possible Gnostic character. In the first article that 
Kuhn wrote on the ideas of the Qumran sect, he labelled its 
dualism as ‘Gnostic’.4® Later, in discussing its connection with 
Iranian religion, he showed how the ideas of 1QS confirmed the 
thesis once put forth by Bousset-Gressmann that the Jewish 
apocalyptic ideas of the last centuries B.c. had been affected by 
Persian thought. He emphasized the fact that the ethical 
character of the Qumran dualism definitely connected it with 
Old Iranian ideas and clearly separated it from Gnosticism.°° 
Schoeps constantly rejected throughout his book the idea that 
the Ebionites were Gnostics.54 He accused Epiphanius of con- 
fusing them with the Elchesaites, and of erroneously ascribing 
to them the Gnostic ideas of the latter. For him the PsG dualism 


sons of darkness is physical. What the basis of this physical interpretation is, 
Baumgartner does not tell us. 

49 ‘Die in Paldstina gefundenen hebrdischen Texte und das Neue Testa- 
ment’, @ThK 57 (1950) 210: ‘eine palastinische-jiidische Sektenfr6mmigkeit 
gnostischer Struktur’; p. 207: ‘die dualistischgnostische Denkstruktur’. 

50 ‘Nie Sektenschrift und die iranische Religion’, op. cit., 315. 

51 Cf. Schoeps 1, 305-6: ‘In Wirklichkeit sind die Ebioniten niemals Gnostiker 
gewesen, sondern im Gegenteil thre allerscharfsten Gegner’ [emphasis supplied by 
Schoeps]. Cf. Bultmann’s review, p. 188. 
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is nothing but a development of a trend, which has ‘a legitimate 
Jewish root... for the ziégét-principle is very ancient [uralt] in 
Judaism’.5? Yet in an article written in 1954 Schoeps apparently 
abandoned this fundamental position; for he claims that he has 
finally realized that the Gnostic syzygy-system of Book 6 of KP 
is derived from the 1QS teaching of the two spirits.°? This is a 
complete volte-face, the denial of a main contention in his book. 
Though the Qumran dualism could be the source of the Ebion- 
ite dualism of the PsC, we still have no real evidence for label- 
ling either of them as Gnostic. It is to be hoped that the publica- 
tion of the Gnostic Codices of Chenoboskion will shed light on 
the dualism of the PsC and give us a better understanding of 
early Gnositicism. But there is certainly no reason to call the 
Qumran dualism Gnostic.®4 


Teacher of Righteousness 
The méréh hassedeq of 1Q pHab (1:13; 2:235:103; 7:4; 8:3; 9:9), 
of CD 1:11; 6:11; 20:1, 14, 28, 32), of 4Q. pPss* (1, 3-4 1 15, 
19; 3-10 iv 27), and of 4Q pPss? (1:4; 2:2) has certain charac- 
teristics which resemble those of the prophétés aletheas or ho 
aléthes prophétes of KP (Hom 1:18-19; 2:6 and passim). The latter 
is sometimes called merely ‘the Prophet’? (Hom 2:6) or ‘the 
Teacher’ (Hom 11:20, 28). This last description is also found 
for the Teacher of Righteousness in CD 20:28. But it should be 


52 Tbid., 161. To be fair, we must indicate that he does admit in a footnote 
the possibility of the Persian source. The proof advanced for the uralt 
Jewish root is Rabbinic literature, whose antiquity is very hard to deter- 
mine. 

58 ‘Die Lehre [von den beiden Geistern] ist vielmehr Eigenbau, beste 
‘Ain-Feshkha Theologie. Jetzt weiss ich es endlich, woher die ebionitischen 
Kerygmata Petrou (K.P.), deren sechstes Buch die hochgnostische Syzygien- 
lehre von den Gegensatzpaaren behandelt, ihre Lehre von den beiden 
Geistern bezogen haben’ (Schoeps 2, 2). 

64 Cf. Heinrich Schlier, ‘Das Denken der friihchristlichen Gnosis’, Neu- 
testamentliche Studien fiir R. Bultmann, op. cit., 67-82, for an example of how 
different early Christian Gnosticism was from Qumran ideas. Bo Reicke has 
also recently pointed out another difference in that the God of Qumran is 
a personal God; see ‘Traces cf Gnosticism in the Dead Sea Scrolls?’, NTS 1 


(1954) 140. 
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noted immediately that, whereas the identity of the Teacher of 
Righteousness in the Qumran documents is unknown, there can 
be no doubt that Jesus is the True Prophet of the PsC (cf. 
Epiphanius, Pan. 30, 18; Hom 3:52-56 KP). 

The function of the Teacher of Righteousness is to lead men 
in the way of God’s heart (CD 1:11); his words come from the 
mouth of God (1Q pHab 2:2), for God has revealed to him all 
the mysteries of the words of his servants the prophets (7:4). 
The men of the community are to listen to him (CD 9:28, 32), 
and God will deliver from the house of condemnation all those 
who suffer for him and show their fidelity to him (1QpHab 
2:7-8). He also seems to have been a priest (1Q pHab 2:7),*° 
‘persecuted’ by the ‘Man of the Lie’, who rejected the Law 
(5:10; 11:5; QD 20:32). According to CD 6:11, someone is 
expected ‘at the end of the days’ and the phrase ywrh hsdq plays 
on his name. Is it a reference to the Teacher of Righteousness ? 
CD 19:35-20:1 seems to distinguish him from the Messiah 
expected ‘from Aaron and from Israel’.*¢ 


55 This is now confirmed by 4Q pPss* 1,3-4 iii 15-16, where we read (2: 
15) psrw ‘l hkwhn mwrh h[sdq], ‘its interpretation concerns the priest, the 
Teacher of [Righteousness whom] God has [or]dered to arise and [whom] 
he has established in order to build for him the congregation [of the Poor]’ 
(see also 4Q pPss# 1-2 ii 18; DJD 5, 44). J. L. Teicher denies, of course, 
that the Teacher of Righteousness was a priest; cf. 77S 3 (1952) 543 5 (1954) 
96: ‘But he [the Teacher of Righteousness] was a teacher, not a sacrificing 
priest, and the term ‘priest’ applied to him in the Fragments is merely a 
metaphor.’ “The term kohen (priest) is thus equivalent to the term doresh 
hatorah (he who searches the scripture).’ That the déres hattérah, ‘the Inter- 
preter of the Law’, was a priestly figure in the Qumran literature is easily 
admitted. However, this does not mean that the Teacher of Righteousness 
was not a kéhén (‘priest’) in the ordinary sense, i.e., a member of a priestly 
family closely related to the cultic service of the Jerusalem temple. He may 
have broken with the Jerusalem priests because of their laxity and cor- 
ruption. But he is still regarded as kéhén, and any attempt to water down the 
meaning of this term must offer some proof for the contention. On the other 
hand, CD 7:18 seems to think of an ‘Interpreter of the Law’ yet to come, a 
figure who seems to be distinct from the Teacher of Righteousness. 

56 See now R. E. Brown, “The Teacher of Righteousness and the Mes- 
siah(s)’, The Scrolls and Christianity (ed. M. Black; London: SPCK, 1969) 


37-44, 109-12. 
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The function of the True Prophet in KP is similar to that of 
the Teacher of Righteousness at least in that he too is looked 
upon as the leader of the group, and the helper of mankind 
which is enshrouded in darkness and ignorance, communicat- 
ing to it knowledge.*’ “He alone is able to enlighten the souls of 
men, so that with our own eyes we may be able to see the way 
of eternal salvation’ (Hom 1:19 KP; cf. Rec 1:15-16 KP). “This 
1s peculiar to the Prophet, to reveal the truth, even as it is 
peculiar to the sun to bring the day’ (Hom 2:6 KP). 

In this connection Cullmann speaks of an Erlésergestalt found 
in both sets of documents, whose specific role is to reveal the 
truth.5® One may question whether the Teacher of Righteous- 
ness is aptly described as an Evlésergestalt. 1QpHab. 8:2-3 is 
apparently the only passage (doubtful at that) that would lend 
itself to such an interpretation. For, though ‘deliverance from 
the house of condemnation (07 judgment)’ might conceivably 
be understood in the sense of redemption, yet this may refer as 
well to some contemporary political situation, described by this 
vague expression, as do others in 1Q pHab. As for the PsC, the 
True Prophet could be called an E7léser; but Bultmann is un- 
doubtedly right in stressing that the Pseudoclementine Christ- 
ology is anything but soteriological in the Pauline sense, adopted 
by the early Church.®® 

As a revealer of truth, then, the Teacher of Righteousness 
and the True Prophet can be favourably compared, for their 
functions are definitely similar.*°° Nothing, however, warrants 
more than a possible connection between these two figures, 
when we are trying to trace the influence of Qumran on the 
Ebionites. 


57 K. Elliger, op. cit., 285, and J. L. Teicher, 77S 2 (1951) 97, points out 
that the words sdq and ’mt are really synonymous, so that we could well 
speak of the “Teacher of Truth’ or the “True Teacher’. The other expression, 
however, has become customary already, so that it is retained here. 

58 Op. cit., 39. 

59 Op. cit., 183-6. 

60 Cullmann (op. cit., 40) points out a dissimilarity in that the Teacher of 
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The Man of the Lie 

The antagonist of the Teacher of Righteousness is described as 
the ‘Man of the Lie’ (cf. 1OpHab 2:1-2; 5:11; CD 20:15) or 
the ‘Preacher of the Lie’ (1Q pHab 10:9;CD8: 13) : 72s hakkazab; 
mattip hakkazab. In the PsC, however, the antagonist of Christ, 
the True Prophet, is Satan, the prince of evil (Hom 8:21 KP). 
Peter, too, has an adversary throughout, Simon Magus. But 
there is an unnamed figure referred to as zmtmicus homo, ho 
echthros anthropos, planos tis (Rec 1:70, 71, 733 Hom 2:17; 11:35; 
Ep. Petri 2, 3), who is identified as the Apostle Paul on the basis 
of Rec 1:71, alluding to Acts 22:5. But it should be noted that 
he is definitely considered to be the adversary of James, the 
bishop of Jerusalem. It is, therefore, a gratuitous assertion to 
equate the znzmicus homo of PsC with the ’#s hakkdzab, and to 
maintain on this basis that Paul is the antagonist referred to in 
the Qumran literature. Both the Qumran scrolls and the PsC 
speak of a figure who is an adversary, but the differing details 
prevent any further identification.* 


Aititude toward the Old Testament 
Under this heading we will discuss the attitude of both groups 
toward the prophets, the Pentateuch, the sacrifice of the Tem- 
ple, and the priesthood. 

a) The prophets. ‘The Qumran sect not only held to the strict 
observance of the Torah, but also regarded the prophets of the 
Old Testament with great esteem. This is evident not only from 
statements of 1QS (1:3; 8:16), 4QpHos* (2:5), CD (7:17), 
1Q pHab (2:9), but also from the way they quote the prophets 


Righteousness is a priest, whereas the True Prophet is not. See footnote 55 
and compare 1QpHab 2:7 with 7:4. As for the PsC, the situation is not 
clear. From the general context we would not expect the True Prophet to 
be a priest, and Rec 1: 46-48 (KP) are certainly difficult to understand if he 
were not one. 

61 Cullmann (op. cit., 40) speaks of a Liigenprophet in 1Q pHab 7:9. I can 
find no such character in 1Q pHab, unless that is the translation he is using 
for mtyp hkzb in 10:9. 
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(CD 7:10; 9:5) and from the writings they composed to inter- 
pret the biblical prophets (e.g., the pesharim, 1Q pHab, 10 pMic, 
1QpZeph, 3Qpls, 4Qpls*, 40 pHos*, 4 QpNah, 4QpMic, 


4Q pZeph, 5Q pMal.°? 
As for the Ebionites, Irenaeus tells us that they had de- 


veloped their own way of expounding the prophets, ‘quae 
autem sunt prophetica curiosius exponere nituntur’ (Ado. haer. 
I, 26, 2). What does curtostus mean? It has been explained 
(Schoeps 1, 159) in terms of the information supplied by the 
Panarion of Epiphanius (30, 17), where we learn that the 
Ebionites admitted Abraham, Isaac, Jacob, Moses, Aaron, and 
Joshua, but rejected all the prophets, David, Solomon, Isaiah, 
Jeremiah, Daniel, Ezekiel, Elijah, and Elisha together with 
their oracles. 

This explanation, however, is not certain. Curiosius is the 
Latin translation of a lost Greek word. Since we have no reason 
to assume that it is not an accurate translation, we may 
legitimately ask what Irenaeus, writing ca. 175, could have 
meant by it. Epiphanius’ statement about the rejection of the 
prophets remains, of course, a possible interpretation, but it 
represents more likely the attitude of a later stage of Ebionism. 
Between Irenaeus and Epiphanius (310-403), the Ebionites 
could have been subjected to other influences (Samaritan, for 
instance) with regard to the prophets. Certainly there is no 
foundation for the opinion of J. Thomas®? that curiosius shows 
that some Ebionites were Gnostics. Curiosus means ‘bestowing 
care or pains upon a thing, applying one’s self assiduously’, as 
well as ‘curious, inquisitive’.6* It is just as likely that the 
Ebionites of Irenaeus’ time had something like pesharim, and that 
curtosius is his way of describing this detailed, careful exegesis of 
the prophets. 


62 See J. Milik, ‘Fragments d’un Midrasch de Michée dans les manuscrits 
de Qumran’, RB 59 (1952) 412-18; DJD 1, 77-80; 3, 95-6, 180; 5, 11-42. 

63 Op. cit., 169. 

64 Harper’s Latin Dictionary (N.Y.: American Book Co., 1907) 502; cf. also 
Thesaurus linguae latinae 4, 1493. 


QUMRAN, EBIONITES AND THEIR LITERATURE 46 5 


In the PsC Jesus is the only true prophet. Owing to their 
peculiar Christology, the Holy Spirit, who was believed to be in 
Christ, was also present in Adam, so that he too is called the 
‘only true prophet’. “The only true prophet gave names to each 
animal’ (Hom 3:21 KP). Moreover, ‘the true prophet appeared to 
Moses’ in Egypt (Rec 1:34 AP). This probably refers, not to 
Christ as such, but to the spirit which made him the True 
Prophet. ‘Know then that Christ, who was from the beginning, 
and always, was ever present with the pious, though secretly, 
through all their generations; especially with those who waited 
for him to whom he frequently appeared’ (Rec 1:52 KP). This 
attitude toward Christ is responsible for the Ebionite rejection 
of the prophets of the Old Testament.® But an even stranger 
reason is found in the view of the Old Testament prophets as 
representatives of female prophecy, having been born of 
women. The True Prophet, being the Son of Man represents 
male prophecy, and so is accepted on the principle of the 
syzygies (Hom 3: 22-23). 

There are a few references to the Old Testament prophets in 
the PsC.** But it is hard to deduce anything from these, because 
they may have passed into Ebionite literature via works that 
were more acceptable to them. One clear case is found in Rec 
1:37, where Hos 6:6 is cited: ‘For I delight in piety, not sacri- 
fice.” This text of Hosea, however, is used by Matthew (9:13; 
12:7). 

The attitude of the Qumran sect toward the Old Testament 
prophets, then, is entirely different from that of the Ebionites, 
at least as they are known to us from Epiphanius and the PsC. 
Consequently, we cannot look to the tenets of Qumran as a 
source for the Ebionite attitude. 

b) The ‘false pertcopes’. Epiphanius (Pan. 30, 18) tells us that 
the Ebionites did not accept the whole Pentateuch, but rejected 
certain passages of it (oute gar dechontai tén Pentateuchon Méjseés 


65 Rec 1:59; 68-69 KP. 
66 Cf. Schoeps 1, 160. 
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holén, alla tina rémata apoballousin). The PsC, too, know of false- 
hoods that have been added to the Law of Moses. “The Scrip- 
tures have had joined to them many falsehoods against God’ 
(Hom 2:38 KP). By labelling certain passages of the Pentateuch 
as false chapters, the Ebionites managed to eliminate those that 
seemed in conflict with their beliefs about God. Peter cites as 
examples the following: ‘Neither was Adam a transgressor, who 
was fashioned by the hands of God; nor was Noah drunken, 
who was found righteous above all the world; nor did Abraham 
live with three wives at once, who, on account of his sobriety, 
was thought worthy of a numerous posterity; nor did Jacob 
associate with four—of whom two were sisters—who was the 
father of the twelve tribes, and who intimated the coming of the 
presence of our Master; nor was Moses a murderer, nor did he 
learn to judge from an idolatrous priest .. .” (Hom 2:52 KP). 

There is not the slightest trace of such an attitude in the 
writings of the sect of Qumran.®? 

c) Sacrifice. ‘Though there was formerly some hesitation about 
the attitude of the Qumran sect with regard to sacrifice, it seems 
clear from the War-Scroll that they did not reject it. In 1QM 
2:5-6 we read: “These shall be posted at the burnt-offerings 
and the sacrifices, to prepare an offering of incense, agreeable 
to the good pleasure of God, to make atonement on behalf of 
all his community, to burn flesh continually before him on the 
table of glory.’ According to J. Baumgarten, ‘We do not find in 
DSD [=1QS] any law concerning animal sacrifice. There are 
only figurative references to sacrificial offerings.’*® But ‘DSH 
and CDC [=1QS and CD] tell us of a sect which looked with 
disfavor upon the priests of the Temple of Jerusalem. They 

87 Cf. G. Vermés, op. cit., 109-12. Bultmann (of. cit., 187) maintains that 
this rejection of the false pericopes by the Ebionites presupposes a Gnostic 
rejection of the Old Testament, and is merely another example of the 
compromise made by the Ebionites between Gnosticism and Jewish- 
Christian tradition. The theory of the false pericopes represents a ‘mysterion’ 
transmitted by Peter to the Ebionite community. This is sheer speculation. 


88 ‘Sacrifice and Worship among the Jewish Sectarians of the Dead Sea 
(Qumran) Scrolls’, HTR 46 (1953) 149. 
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accused them of violating the sanctity of the Temple and the 
Holy City by failure to observe the laws of ritual purity and 
appropriating sacred property. The sectarians, who were them- 
selves identified with the Zadokite priestly tradition, held that it 
was preferable, under such conditions, not to bring sacrifices to 
the altar. Consequently they entered a covenant to avoid the 
Sanctuary. In support of their position, they turned to Pro- 
phetic denunciations of sinful offerings. The Halakah of CDC, 
however, preserved several laws relating to the Temple and the 
sacrifices.’®® ‘This supports Josephus’ testimony about the 
Essenes, who ‘do not offer sacrifices, because they profess to 
have more pure lustrations’ (Ané. 18, 1, 5). 

But the Ebionites did reject sacrifice without a doubt. ‘It is 
Jesus who has put out, by the grace of baptism, that fire which 
the priest kindled for sins’ (Rec 1:48 KP; cf. also 1:36, 37, 30, 
55, 62; Hom 3:45 all KP). Peter even preaches that the destruc- 
tion of the Temple is due to the continuance of sacrifice at a 
time when it had been officially abolished (Rec 1:64 AP). This 
evidence from PsC agrees with the testimony of Epiphanius 
(Pan 30,16). 

The radical difference of outlook here between the two sects 
prevents us from saying that the Ebionite attitude developed 
out of that of Qumran.’° 

d) Priesthood. The priesthood was a recognized group in the 
Qumran sect. Baumgarten has given a good summary of their 
attitude, as it is known from the scrolls published by the 
American Schools: 


69 Thid., 153-4. Cf. also p. 155 for a discussion of the following text of 
Josephus. See, however, J. Strugnell, JBL 77 (1958) 113-15. 

70 Bultmann (op. cit., 187) would derive the Ebionite outlook from the 
attitude found in the primitive community of the Christian Church itself, 
not as dependent on passages in Mk 12:33, Mt 9:13; 12:7, but rather as 
coming from the attitude of the Jews among whom Christ lived. Jesus was 
not the opponent of the priests, as the prophets of the Old Law had been, 
but of the Scribes. As far as Jewish piety was concerned, the Synagogue had 
pressed the cult of the temple into the background, and so sacrifice had lost 
its meaning for early Christianity. In an article on ‘L’opposition contre le 
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To the priests, DSD assigns an exalted position within the com- 
munity. As in CDC, the sect is conceived as joining Aaron and 
Israel (DSD 5:6), but while the Israelite sectaries formed a ‘holy 
house’ (bé¢ qodes), the priests were to be established as a ‘most holy 
institution’ (séd godes qodasim) [1QS 8:5-6; cf. 8:8-9; 9:6]. Legal 
decisions were made ‘according to the sons of Zadok, the priests who 
keep the Covenant, and according to the majority of the men of the 
community’ [1QS '5:2-3; 5:9,21-22;6:19;8:9]. DSD 9:7 provides 
that ‘only the sons of Aaron shall have authority in matters of law 
and property’. In the council of the community there were twelve 
lay men and three priests (DSD 8:1). A priest was required to be 
present in every place where ten men formed a unit of the com- 
munity. At the sessions of the sectarians, the priests were given prefer- 
ence in seating and procedure. A priest invoked the blessing over the 
bread and wine before communal meals (DSD 6:5-6). The priests 
also played a significant role in the annual covenant ceremony, 
which was one of the important institutions of the sect.” 


In 1QM we learn that there are priests (7:10-15; 8:2-7, 
13-14), but also ‘leaders of the priests’ (2:1), a ‘chief priest’ 
(2:1; 15:4; 16:13; 18:5),7* and ‘the priest appointed for the 
time of vengeance according to the vote of his brethren’ (15, 6). 
The robes of the priests in battle are described (7: 9-11), and the 
role the priests are to perform in the course of the battle is de- 
tailed (7:12-18). They are to blow the trumpets (7:15), en- 
courage the soldiers (7:12), bless God and curse Belial (13: 
1-6) .73 


Temple de Jérusalem, motif commun de la théologie johannique et du 
monde ambiant’, NTS 5 (1958-59) 157-73, O. Cullmann writes, ‘. . . nous 
constatons que les Pseudo-Clémentines qui adoptent en partie jusque dans 
leur moindres détails les idées et les usages de Qumran vont sur cette 
question du Temple et des sacrifices beaucoup plus loin que la secte de 
Qumran et se rapprochent, sur ce point, de l’attitude d’Etienne. Les 
Pseudo-Clémentines doivent étre citées dans ce contexte du judaisme 
ésoterique dont nous nous occupons... et encore leur radicalisme [i.e., des 
Pseudo-Clémentines] n’est-il qu’un développement naturel, pour ainsi dire, 
de l’attitude qumranienne a l’égard du Temple et de son culte’ (p. 166). 

"1 Op. cit., 152; cf. G. Vermés, op. cit., 78. 

72 Cf. H. L. Ginsberg, ‘The Hebrew University Scrolls from the Sec- 
tarian Cache’, BASOR 112 (1948) 20-1. 

73 This brief description shows that the function of the priest or kéhén can 
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Such passages leave no doubt as to the status of the priests in 
the sect of Qumran. Levites, too, are often mentioned as a 
specific class. This is in sharp contrast to the attitude of the 
Ebionites as manifested by PsC. Their rejection of the priest- 
hood logically follows the substitution of baptism for sacrifice. 
The priesthood had its function and meaning in history in the 
days when God permitted sacrifice, but that time has passed (Rec 
1:48 KP). Cullmann looks upon this attitude as an extension of 
the attitude of the Qumran sect, adopted with reference to the 
official priesthood in the Temple.’* 1 QpHab 8:8 ff. speaks of 
a ‘wicked priest’, who rebelled against the statutes of God, and 
9:4 ff. of the ‘priests of Jerusalem’, who gather wealth and loot. 
Consequently, Cullmann may well be right in relating the 
Ebionite rejection of the priesthood to such a movement in 
Palestine as the Qumran disapproval of the official priesthood 
in Jerusalem. 

The general conclusion to be drawn from the treatment of 
the attitudes of these two sects with regard tothe Old Testament 
and its institutions is that they differ considerably. It is only in 
the last’point that there is a possible kinship of ideas. For the rest 
the difference is radical. 

Baths and Baptism 
Several passages in the Qumran literature have been inter- 
preted as referring to the bathing practices of the sect. Cull- 
mann” cites 10S 3:4, 9; 5:13-14. It will be profitable to 
examine these and other texts. 


hardly be that as described by ‘Teicher in his later article in Z7S 5 (1954) 
96; see footnote 55 above. According to 1QM 7:11 at the end of the descrip- 
tion of the robes of the priests in battle it is prescribed that this battledress 
shall not be worn in the sanctuary. This same word, migdd§, is used in 1QM 
2:3 in a context where ‘élét and z¢bdahim are also mentioned; so there is no 
reason to maintain that the priests of Qumran had nothing to do with 
sacrifice. One should also recall in this connection the possibility of sacri- 
fice at Qumran itself; see R. de Vaux, L’archéologie et les manuscrits de la 
Mer Morte (London, 1961) 10-11. 

74 Op. cit., 41. 

75 Ibid., 44. Are we sure that 1QS 6:13 ff. refer to baths? M. H. Gottstein 
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He cannot be justified while he conceals his stubbornness of heart 
And with darkened mind looks upon ways of light. 

While in iniquity, he cannot be reckoned perfect. 

He cannot purify himself by atonement, 

Nor cleanse himself with water-for-impurity, 

Nor sanctify himself with seas or rivers 

Nor cleanse himself with any water for washing! 

Unclean! Unclean! shall he be as long as he rejects God’s laws 
So as not to be instructed by the Community of his counsel 


(1Q5 3:3-6) 

It is most probable that we have here a veiled reference to 
some bathing practice of the Qumran sect, to a purificatory 
bath perhaps. But it is remotely possible that this 1s a rhetorical 
way of stressing the uncleanness and guilt of the man who re- 
jects God’s laws. The same could be said of 1QS 3:9. But 10S 
420-21 is more explicit: “Then God will purge with his truth 
all the deeds of man, and will refine for himself the frame of man 
by rooting out every spirit of falsehood from the bounds of his 
flesh, to cleanse him with a holy spirit from all wicked practices, 
sprinkling upon him a spirit of truth like water-for-impurity 
against all untrue abominations. .. .” However, the passage in 
1QS 5:13 alludes to some bathing practice: ‘He [the perverse 
one] may not enter into water to [be permitted to] touch the 
Purity of the holy men, for they will not be cleansed unless they 
have turned from their wickedness. . . .. Two passages in CD 
10: 11-12; 11:22) seem to be a mere repetition of the Levitical 
purity laws prescribed in Lv 11:40; 15:10. There is also one 
passage in 1QM 14:2-3 which may or may not refer to a puri- 
factory bath. ‘After they have gone up from among the slain 
to return to the camp, they will intone the hymn of Return. In 


has gone to an opposite extreme in maintaining that the Qumran sect was 
not a baptist sect, whereas the Essenes are known to have been definitely 
such; cf. ‘Anti-Essene traits in the DSS’, VT 4 (1954) 141-7. Even Schoeps, 
who thinks that the identification of the ‘Sadoqiten von ‘Ain Feshkha’ 
with the Essenes of Philo and Josephus is highly problematical, admits that 
Gottstein has gone too far (cf. Schoeps 2, 4); cf. R. North, S.J., ‘The 
Qumran ‘“‘Sadducees”’, CBQ 17 (1955) 44-68. 
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the morning they will wash their garments and cleanse them- 
selves of the blood of the sinners’ corpses.’ 

Perhaps no special meaning would be attached to references 
such as these, were it not for the fact that we know from other 
sources that the Essenes were a baptist sect (Josephus, JW 2, 
129-32). Baumgarten has emphasized the adherence to stringent 
laws of purity and purification among the Essenes of Qum- 
ran.’ Contact with a member of lower grade necessitates a 
purification (Josephus, op. cit. 2, 8; 2, 10). Excavations at 
Khirbet Qumran uncovered seven large cisterns, the nature of 
which was not at first definitely established. They have been 
considered as the bathing places of the Qumran sect; A. 
Dupont-Sommer called them ‘swimming-pools’ in the Post- 
script (dated 10 February 1954) to the English translation of 
his Nouveaux apergus sur les manuscrits de la Mer Morte.”" Partially 
roofed-over cisterns, fitted with steps by which one could 
descend to reach the water-level, are not unknown in Roman 
Palestine.’® These cisterns were not baptisteries of any sort. 
However, there were also uncovered in the excavations at 
Khirbet Qumran at least two small baths, which undoubtedly 
did serve as places for ritual washings (see R. de Vaux, L’arché- 
ologte, pp. 98-9). 

The conclusion, then, regarding the sect of Qumran is that 
it was baptist. Against the background of a general baptist 
movement, which is known to have existed in Palestine and 

78 Op. cit., 155. 

“7 The English title is The Jewish Sect of Qumrén and the Essenes (London: 
Valentine Mitchell, 1954) 167-8; Cullmann (op. cit., 44) referred to these 
same excavated reservoirs or cisterns as proof that ‘das Kloster von Qumran 
ein wirkliches Taufzentrum war’. 

78 A stepped reservoir was found at Gezer; cf. R. A. S. Macalister, 
Excavation of Gezer (London: John Murray, 1912) 1, 274-6; 3, pl. LIV. Cf. 
also F. J. Bliss and R. A. S. Macalister, Excavations in Palestine during the 
years 1898-1900 (London: Pal. Expl. Fund, 1902) 21. Mention is made 
here of a ‘vaulted cistern’ at Tell Zakariya. ‘Similar stepped cisterns were 
excavated by me at Jerusalem’ (p. 21). ‘It is quite possible that we have here 


an ancient cistern vaulted over during the brief Roman occupation’ (ibid.). 
See further, R. North, “The Qumran Reservoirs’, BCC'T 100-32. 


4.72 EARLY CHRISTIANITY 


Syria between 150 B.c. and A.D. 300, the conclusion is even 
more plausible.?® 

There is a great deal of evidence for the bathing practices of 
the Ebionites both in Epiphanius (Pan. 30, 21) and the PsC. 
However, the one big difference in this regard is that they 
admitted Christian baptism as well. “This is the service he [God] 
has appointed: to worship him only, and trustonly inthe Prophet 
of Truth, and to be baptized for the remission of sins, and thus 
by this pure baptism to be born again unto God by saving 
water... (Hom 7:8 not KP; cf. Rec 1:39 KP). ‘Unless a man be 
baptized in water, in the name of the threefold blessedness, as 
the true Prophet taught, he can neither receive the remission 
of sins nor enter into the Kingdom of heaven’ (Rec 1:69 KP; 
cf. Hom 11:27 KP). This baptism is necessary before Peter and 
his followers will partake of food with a man (Hom 1:22 not 
KP; cf. 13:4-5 not KP). 

But in addition to baptism, which is definitely considered an 
initiation-rite to be conferred only once in the PsQ, there are 
other baths of a purificatory ritualistic character that remind 
one of the Essene practices mentioned above. These take place 
before meals and before prayer (Hom 8:2; 9:23 KP; 10:1 not 
KP; etc.). ‘Peter rose early and went into the garden, where 
there was a great water-reservoir (hydrochoevon) ,®° into which a 
full stream of water constantly flowed. There having bathed, 
and then having prayed, he sat down’ (Hom 10:1 not KP; cf. 
10:26 not AP: Peter bathes with others before a common 
meal; 11:1 not AP: Peter bathes before prayer; Rec 4:3 AP: 
Peter bathes in the sea before eating). Washing with water was 
prescribed after sexual intercourse (Hom 11:30, 33 KP). These 
baths are highly recommended by Peter in his preaching (Hom 


79 Cf. J. Thomas, Le mouvement baptiste, already referred to. 

80 The Syriac MS., containing parts of the Hom and Rec, unfortunately 
has a paraphrase for the Greek word, hydrochoeion, so that we are not given 
any clue to the Semitic word in question; e.g., Hom 10:1 reads ’tr dmy” sgy”’ 
*myn’yt rdyn hww. 
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11:28 ff.; Rec 6:11 KP).®! Such baths could well have been re- 
ceived into the Ebionite group from the Qumran sect; but, in 
view of the fact of a general baptist movement in Palestine and 
Syria at that time, we cannot restrict the source of this practice 
to Qumran alone. 

As a matter of fact, there seems to be evidence of other in- 
fluence. Epiphanius mentions the Elchesaites as the source of 
some of the baths in vogue among the Ebionites. ‘Whenever any 
one of them is sick or bitten by a snake, he goes down into the 
water. There he makes use of all the invocations which Helxai 
composed, calling upon the heavens and the earth, salt and 
water, winds and the angels of justice (as they say), likewise 
bread and oil; then he says, ‘Come to my aid, and free me from 
this pain’’’ (Pan. 30, 17). The similarity that exists between this 
practice and the ‘oath’ to be taken by the neophyte before he is 
entrusted with the sacred books and traditions of the Ebionites, 
described in Diam. 2, support this contention of other than 
Essene influence on the Ebionites. There is certainly nothing 
like this oath, taken by a stream of water with an invocation of 
elements, in the Qumran literature. J. Thomas maintains that 
they were influenced by the Christian Church, the Essenes, and 
the Elchesaites.§? 


Communal Meal 


In 1QS 6:2 we learn about the Qumran sect that ‘they shall 
eat communally’. ‘When they arrange the table to eat or 
[arrange] the wine to drink, the priest shall first stretch out his 
hand to invoke a blessing with the first of the bread and/or 


81 The question of baths in the PsC is one that is involved in the discussion 
of sources. Most of the cases cited above of Peter’s bath before meals and 
prayer are found in non-KP passages; the scene is Tripoli. Cullmann main- 
tains that these passages represent later Ebionite practices (op. cit., 45). It is 
precisely because of the bathing practices that J. Thomas decided to revise 
the usual theory of PsC sources and present his own (cf. op. cit., 175). This 
cannot be discussed at length here. But it indicates once again the tenuous 
character of this entire comparison. 

82 Thid., 181. 
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wine’ (6:4-6). ‘He [the neophyte] shall not touch the drink of 
the Many until his completion of a second year among the men 
of the Community’ (6:20; cf. 7:20). The room in which this 
communal meal was most likely taken has been found at 
Khirbet Qumran.®? In the “Iwo Column’ Document (=1QSa) 
we hear of a Messiah of Israel sharing in the banquet of the 
sect, but he remains subordinate to the priest, whom Abbé 
Milik has identified as the Messiah of Aaron.* 

As for the Ebionites of the PsC, I have already mentioned 
that they did not eat with the non-baptized (Hom 1:22; 3:4, 9; 
Rec 2:71 not KP). But they too had a communal meal. Refer- 
ences to it are vague at times, but there seem to have been fixed 
places at table (‘unusquisque ex more recognoscens proprii 
ordinis locum’, Rec 4:37 not AP). Though the expression used 
to indicate the meal is often merely ‘to partake of food’ (sztidn 
metalabein, Hom 8:2 KP; trophés metalabein, 10:26 not KP; cibum 
sumere, Rec 4:37; 5:36 not KP), we meet on occasion a peculiar 
expression, halon metalabein, ‘to partake of salt’ (Hom 4:6; 11: 
34; 19:25 not AP) or meta tén halon kownonian (Hom 14:8 not 
KP; cf. Ep. Clem. 9, 1). Salt and bread are mentioned together 
in Diam. 4:3, and we even find the verb, synalizesthar (Hom 
13:4 not KP).® 

There is another set of expressions, which indicate that the 
Ebionites of the PsC celebrated the Eucharist. ‘These are klasas 
eucharistian (Hom 11:36 not AP); eucharistiam fragens cum ets (Rec 
6:15 not KP); ton arton ep’ eucharistia klasas kat epithets halas 
(Hom 14:1 not RP). Connection with the Christian Eucharist 
seems Clear from the following passage: ‘For I showed them that 


83 Cf. R. de Vaux, ‘La seconde saison de fouilles 4 Khirbet Qumran’, 
CRAIBL, 1953, 310-11. 

84 ‘Une lettre de Siméon bar Kokheba’, RB 60 (1953) 291. 

85 This verb occurs in Acts 1:4, where it is variously interpreted; cf. W. 
Bauer, Waorterbuch zum Neuen Testament (4th ed.; Berlin, A. Tépelmann, 
1952) col. 1425. Philo (Vita Contemp. 4, 9) mentions the use of salt at the 
meals of the Therapeutae, who have been generally considered as related to 
the Essenes. 
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in no way else could they be saved, unless through the grace of 
the Holy Spirit they hastened to be washed with the baptism of 
the threefold invocation, and received the eucharist of Christ 
the Lord .. .’ (Rec 1:63 KP). Whether these were two separate 
types of communal meals is hard to say. The mention of bread 
and salt in Hom 14:1 recalls the passage in Diam. 4, 3, where 
there is no mention of the Eucharist. The question is further 
complicated by the fact that Epiphanius (Pan. 30, 16) mentions 
that the Ebionites celebrated the mysteries with unleavened 
bread and water. 

The main fact, however, is certain, that a communal meal 
was found in both the Qumran sect and the Ebionites of the 
PsC. Whereas bread and wine figure in the former, bread, salt, 
and water (?) are found associated with the latter. In both 
cases the meal was only for the initiated. Neither similarities 
nor dissimilarities in this case should be overlooked in drawing 
conclusions. 


Sacred Books 

Mention of an enigmatic book of H°gi is found in CD 10:6; 
13:2;1QSa1:7; and possibly in CD14:8, ‘the book of Med- 
itation’, which 1s understood differently by various scholars. 
Dupont-Sommer thinks that this might refer to 1QS itself.® 
Others think that it refers to the Hebrew Scriptures. This is by 
no means certain, and we have no indication that the Qumran 
sect treated this book as secret. On the other hand, Josephus 
speaks of ‘the books of the sect’ which each member swears to 
preserve (JW 2, 8, 8 #142). The Manual of Discipline pres- 
cribes the concealment of “the teaching of the Law’ (1QS 9:17), 
but it is not easy to equate this with the preservation of secret 
books. 

In the PsC the sermons of Peter were treated as secret writ- 
ings, which were to be entrusted only to the initiated; cf. Ep. 
Petr. 1, 23 3, 1; Diam. 1-3. It is in connection with these books 
that the period of probation is mentioned, which lasts for six 


86 Nouveaux apercus, 88-9; cf. Vermés, op. cit., 176. 
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years (Diam. 1, 2; 2, 2). This is the only connection in which a 
probation is mentioned, whereas in the Qumran sect an 
elaborate process of initiation is found. It has nothing to do 
with the receiving of sacred books, but leads up to the accept- 
ance as a full member of the Community. 

Consequently, both on the score of sacred books and the 
probation or initiation connected with them, there is much 
more dissimilarity than similarity between the Qumran sect and 
the Ebionites of the PsC. 


Community of Goods 


Even though details may not be very clear, it is quite certain 
that the sect of Qumran practised some sort of communal 
poverty. ‘All who dedicate themselves to his Truth shall bring 
all their mind and their strength and their property into the 
Community of God .. . to direct all their property according to 
his righteous counsels’ (1QS 1:11-13; cf. 5:2). After a year’s 
probation the novice’s property will be handed over to the 
Custodian of Property of the Many (6:20), but it will not be 
pooled with the rest until the second year of probation 1s com- 
pleted (6:22). ‘If there be found among them a man who lies 
in the matter of wealth, and it become known, they shall ex- 
clude him from the Purity of the Many for one year, and he shall 
be fined one-fourth of his food-allowance’ (6:25). No one may 
share in the property of those that transgress the laws of the 
community (7:25; 8:23; 9:22). The priests (sons of Aaron) 
will regulate the property (9:8) (see further, pp. 284-8 above). 
Epiphanius (Pan. 30, 17) tells us that the Ebionites practised 
poverty, selling their goods as was the custom in the days of the 
Apostles. In the PsC poverty is praised and possessions are re- 
garded as sinful (Hom 15:7 KP). “Yo all of us possessions are 
sins’ (Hom 15:9 KP). Yet, as Cullmann has pointed out,®’ the 
fact is that we find no practice of poverty in the PsC and do not 
see the members pooling their wealth as does the sect of Qum- 


87 Op. cit., 47. 
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ran; it is thus an ideal rather than established practice. As pre- 
viously mentioned, the Ebionites did not live a communal life 
(though they might have come together at times for communal 
meals). And though they might praise poverty, they could still 
judge as follows: ‘One is not unquestionably righteous because 
he happens to be poor’ (Hom 15:10 KP). This may be a bit 
surprising, in view of the fact that the group was known as 
Ebionite, a name which has often been explained in connection 
with the Hebrew word for ‘the poor’, as already discussed. Of 
course, Epiphanius’ testimony stands as evidence to the con- 
trary, but even here it is just possible that he or his sources have 
reasoned from the name to the practice, especially when the 
example of the Apostles could be cited in favour of early Church 
practices.®° 

At any rate, this is another significant difference between the 
sect of Qumran and the Ebionites, at least as they are known 
from the PsC. 


. CONCLUSION 

To sum up, then, we can say that whereas there are many 
similarities between the sect of Qumran and the Ebionites, 
there are also striking dissimilarities. The Qumran dualism 
resembles the Ebionite in that it is subordinated to Jewish 
monotheism and both are ethical. But the Qumran dualism is 
ethical alone, whereas the Ebionite is also physical; the Qum- 
ran dualism is simpler (being a contrast merely of light- 
darkness, truth-perversity, good-evil, and two spirits), but the 
Ebionite is much more complex. In both groups we find two 
main figures: the Teacher of Righteousness and the Man of the 
Lie, the Prophet of Truth and the znzmicus homo. In the Qumran 
literature they are protagonist and antagonist. The Ebionite 
Prophet of Truth has a role similar to that of the Teacher of 
Righteousness, whereas the inzmicus homo can be compared with 
the Man of the Lie only in that he is an adversary. However, 


88 See further L. E. Keck, 2NW 57 (1966) 55-66. 


478 EARLY CHRISTIANITY 


we find a radical difference of outlook when we consider the 
attitude of the two groups toward the Old Testament and its 
institutions. Qumran esteems the Torah, the Prophets, the 
priests, and sacrifice (when their own rigid ideas of purity are 
observed by the priests during sacrifice). But the Ebionites reject 
the ‘false pericopes’ of the Pentateuch, reject the prophets of the 
Old Testament, reject priesthood, and claim that baptism has 
replaced sacrificial cult. Whereas the Ebionites admitted Chris- 
tian baptism and had purificatory baths of different sorts, we 
find at Qumran only simple purificatory baths. Though both 
had some sort of a communal meal, bread and wine were used 
at Qumran, while the Ebionites used bread, salt, and water (?), 
and celebrated the Christian Eucharist. Some sort of sacred 
book (H°gi?) was used at Qumran, but we are not sure that it 
was a secret writing, so that it can scarcely be compared with the 
Sermons of Peter, which were to be entrusted only to the 
initiated among the Ebionites, who had passed a long proba- 
tion. Whereas communal poverty was definitely practised at 
Qumran, there is no evidence of its practice in the PsC, where 
it is, however, praised. Epiphanius tells us, however, that the 
Ebionites did practise poverty. 

From the preceding survey of the main points,8® which have 
served as the basis of our comparison between the sect of 
Qumran and the Ebionites, several conclusions can be drawn. 
First, as already stated above, there is no real evidence for the 
identification of the sect of Qumran as Ebionite. This opinion is 


8® One main point has been purposely omitted; this is the question of 
‘knowledge’ in the Qumran and Ebionite sects. To treat this point ade- 
quately would demand a separate paper in itself. From the standpoint of 
Qumran, we already have a good treatment of the question in the scrolls 
previously published, written by W. D. Davies, ‘““Knowledge” in the Dead 
Sea Scrolls and Matthew 11:25-30’, HTR 46 (1953) 113-39. See esp. 129 
ff., where he rejects the identification of Qumran ‘knowledge’ with any of 
three ways of understanding ‘gnosticism’ or ‘gnosis’. Strangely enough, 
Cullmann has not considered this point. Cf. W. Baumgartner, op. cit., 62, 
where the Qumran emphasis on wisdom and intelligence is labelled 
‘gnostic’. Cf. also Bo Reicke, op. cit., 137-41. 
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contrary to that of J. L. Teicher of Cambridge, but finds itself 
in good company.®® Secondly, it does not seem possible to 
admit that the Essenes of Qumran became the Ebionites. Cull- 
mann’s conclusion is: ‘die Reste der Essener vom Toten Meer 
im Judenchristentum aufgingen.’®! Such an opinion demands 
that the strict-living Qumran sect, adhering rigorously to the 
Torah, the teaching of the prophets, and their own ascetical 
rules of communal life, abandoned their main tenets and prac- 
tices and became Christians. We have no evidence for this. As 
should be obvious to anyone reading this essay, I have utilized 
much of the material Cullmann has brought together in his 
enlightening article. Many of the similarities and dissimilarities 
here pointed out were indicated previously by him. Conse- 
quently, one is surprised to read at the end of his article that one 
group passed over into the other. It seems that the most we can 
say 1s that the sect of Qumran influenced the Ebionites in many 
ways; Essene tenets and practices were undoubtedly adopted or 
adapted into the Ebionite way of life. To try to state more than 
this is to overstep the limits set by the evidence we have at our 
disposal.° 

In my discussion of dualism I rejected the idea that either 
the Qumran or the Pseudoclementine dualism was Gnostic. I 


80 Cullmann, op. cit., 35; A. Dupont-Sommer, Nouveaux apergus, 201-6; 
K. Elliger, op. cit., 242-5; Schoeps 3, 322-8. 

91 Op. cit., 50. 

82 Tt seems, too, that Cullmann has overemphasized the importance of the 
destruction of Jerusalem to the Ebionites of the PsC and to the sect of 
Qumran.—When this essay was reprinted in a slightly abridged form in K. 
Stendahl, The Scrolls and the New Testament (New York: Harper, 1957) 208- 
31, 291-8, it found itself in company with an article by O. Cullmann, ‘The 
Significance of the Qumran Texts for Research into the Beginnings of 
Christianity’, pp. 18-32, 251-2. Cullmann had the opportunity of including 
a note (on p. 252) in which he maintains that I have misunderstood his 
intention: ‘I naturally do not mean that “‘the Essenes of Qumran became the 
Ebionites.”? What I say, however, is that after the dispersion of the com- 
munity during the war of a.p. 70 the remnants of the sect were absorbed 
into the Jewish-Christian groups of the East Jordan district, which degen- 
erated more and more into a Jewish sect, and were open to all kinds of 
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do not intend to claim that there is no Gnosticism at all in the 
PsC. It is, moreover, quite conceivable that many of the ideas 
of the Qumran writings would easily lend themselves to Gnostic 
adaptation. To admit this is not at all the same as to speak of a 
‘gnostisches Judentum’ at Qumran, as Schoeps has done. 

This discussion has tried to furnish a mise au point in the prob- 
lem of the relationship between Qumran and the Ebionites. It 
is obvious that the last word has not yet been said.** 


syncretistic influence.’ I shall leave to others the judgment about whether I 
have misunderstood his intention. He has not always written so clearly as in 
the above-quoted note. For instance, in his article, ‘Ebioniten’ (Die Religion 
in Geschichte und Gegenwart [3rd ed.; Tiibingen: Mohr], vol. 2 [1958], col. 
298), he writes, ‘Mdglicherweise sind Reste der Qumransekte nach der 
Katastrophe von 70 nChr in den ebionitischen Gruppen des Ostjordan- 
landes aufgegangen.’ 

93 See further my article, ‘Ebionites’, Dictionnaire de Spiritualité 4/25 (1958) 
cols. 32-40. F. Paschke, Die beiden griechischen Klementinen-Epitomen und thre 
Anhdnge (TU 90; Berlin: Akademie-V., 1966). 


INDEX OF MODERN AUTHORS 


Abbott, E. A., 420 

Abd-al-Masih, Y., 168, 363 

Abel, F.-M., 319, 344, 349, 359, 352 

Abramson, S., 309 

Adam, A., 272, 293 

Adler, N., 287 

Aharoni, Y., 310, 347 

Aland, K., 102, 239, 365 

Albertson, J., 153 

Albright, W. F., 81, 100, 229, 231, 
232, 233, 235, 334» 435 

Allberry, C. R. G., 379 

Allegro, J. M., 5, 6, 7, 30, 59, 60, 
75, 79, 81, 82, 83, 88, 89, ror, 120, 
140, 153, 155, 216, 222, 246, 290, 
316, 447 

Allo, E.-B., 187, 192, 195, 197, 200, 
206, 207 

Alt, A., 109 

Altheim, F., 364 

Amann, E., 402 

Amsler, S., 116 

Amundsen, L., 77, 332 

Amusin, I. D., 160 

Andrews, H. T., 420 

Appelbaum, S., 341 

Arndt, W. F., 108 

Astour, M. C., 230 

Audet, J.-P., 89 

Auerbach, M., 324 

Avigad, N., 103, 227, 271, 310 

Aviram, J., 310, 311 

Avi-Yonah, M., 334, 345, 352 


Baarda, T., 428 

Bachmann, P., 189, 200 
Bacon, B. W., 420 

Badham, F. P., 420 

Bagatti, B., 108 

Baillet, M., 147 

Baker, A., 364, 391, 431, 482 


481 


Baljon, J. M. S., 190 

Bar-Adon, P., 310 

Bardenhewer, O., 420 

Bardy, G., 242 

Barthélemy, D., 5, 86, 121, 153, 199, 
308 

Bartlet, V., 413, 420 

Bartsch, H.-W., 428 

Batiffol, P., 357, 387, 391, 395, 415, 
420 

Baudissin, W. W., 229, 230 

Bauer, H., 149, 226, 229 

Bauer, J.-B., 363, 364, 368, 427, 430, 
431 

Bauer, T., 229 

Bauer, W., 191, 420, 474 

Baumgarten, J., 466, 471 

Baumgartner, W., 226, 458 

Beare, F. W., 428 

Beasley Murray, G. R., 130 

Beer, G., 226 

Behm, J., 71, 163 

Bell, H. I., 78, 420 

Benoit, P., 56, 109, 168, 178, 273, 
295, 306, 351, 439 

Berlin, M., 420 

Bernhart, M., 319 

Bertholet, A., 224 

Besson, E., 421 

Betz, O., 153 

Beyer, H. W., 293 

Bietenhard, H., 318, 321, 324, 333 

Billerbeck, P., 194, 197, 236, 253, 
282 

Bishop, E. F. F., 104 

Black, M., 5, 130, 286 

Blass, F., 369, 377, 386, 392, 421 

Bligh, J., 100 

Bliss, F. J., 4.73 

Bloch, R., 221 

Boccaccio, P., 227 

Bohl, F. M. T., 234, 238 

Bonaccorsi, G., 421 

Bonnard, P., 123 

Bonnet, M., 367, 369, 407 

Bonsirven, J., 3, 14, 15) 45 


482 INDEX OF MODERN AUTHORS 


Bornhauser, D., 195 

Bornkamm, G., 437, 438, 439, 448, 
452 

Bousset, W., 196, 453, 459 

Bowker, J. W., 224 

Branscomb, B. H., 114 

Braun, F.-M., 207, 420 

Braun, H., 168, 203, 204, 280, 293 

Brekelmans, C. H. W., 261 

Brockelmann, C., 96 

Brooks, W. E., 225 

Brown, R. E., 56, 83, 129, 130, 138, 
139, 170, 178, 431, 461 

Brownlee, W. H., 4, 40, 44, 128, 273, 
435 

Bruce, F. F., 4, 6, 13, 22, 24, 36, 38, 
40, 223 

Brun, L., 197 

Bruston, C., 387, 421 

Buchanan, G. W., 100 

Bultmann, R., 114, 165, 383, 436, 
437, 438, 460, 462, 466, 467 

Buonaiuti, E., 421 

Burkitt, F. C., 59, 69, 70 

Burney, C. F., 372 

Burrows, M., 5, 11, 12, 130, 454 

Buzy, D., 166 


Cabrol, F., 421 

Cadbury, H. J., 163, 202, 275, 278, 
281, 290 

Cadoux, A. T., 178 

Cagnat, R., 332 

Caquot, A., 225, 226 

Carlson, R. A., 116 

Carmignac, J., 5, 43, 49, 50, 83, 119, 
128, 138, 140, 145, 146, 147, 148, 
149, 150, 151, 154, 157 

Carroll, W. D., 349 


Cary, E., 318 
Cassuto Salzmann, M., 310 


Castellino, G. R., 234, 241 

Causse, A., 421 

Cerfaux, L., 67, 71, 78, 377, 426 

Cersoy, P., 391, 402, 421 

Chaine, J., 234, 241 

Chapman, J., 449, 451 

Charles, R. H., 8, 148, 152, 157, 196, 
239, 456 

Chastand, G., 174 

Chevallier, M. A., 272, 436 

Chiappelli, A., 421 

Christie, F. A., 421 

Clavier, H., 180 

Clemen, C., 421 

Cobern, C. M., 421 

Coleran, J. E., 240 

Collins, J. J., 427 

Colwell, E. C., 78 

Conzelmann, H., 163 

Coppens, J., 201, 223 

Cornelis, E. M. J. M., 430 

Cornely, R., 191 

Cotton, J. S., 421 

Couard, L., 421 

Cowley, A. E., 96, 226, 231 

Creed, J. M., 166 

Cremin, P. F., 242 

Croatto, J. S., 130 

Cross, F. M., Jr., 81, 87, 140, 153, 
246, 271, 298, 307 | 

Cross, J. A., 421 

Crum, W. E., 368, 375, 393 

Cullmann, O., 115, 125, 278, 285, 
360, 363, 428, 429, 430, 435, 449, 
450, 452, 453, 454, 458, 462, 463, 
468, 469, 473, 476, 478, 479 


Dalman, G., 144 
Danby, H., 99, 329, 333 


Daniélou, J., 243, 427 
Daube, D., 38, 124 


INDEX OF MODERN AUTHORS 483 


Davidson, J. A. A., 180 

Davidson, T., 421 

Davies, W. D., 478 

Debrunner, A., 369, 377, 386, 392 

Deichgraber, R., 104 

Deissmann, A., 357, 421 

Delcor, 128 

Delitzsch, F., 229 

Delling, G., 188 

Derrett, J. D. M., 100, 174, 175 

Descamps, A., 166, 167, 168, 160, 
170, 178 

Devos, P., 362 

Dibelius, M., 67, 193, 196 

Dietrich, E. L., 421 

Diez Macho, A., 227 

Dittenberger, W., 188 

Dodd, C. H., 55, 73, 76, 79, 85, 87, 
170, 178, 179 

Donovan, J., 421 

Doresse, J., 358, 359, 362, 370, 374s 


379, 380, 387, 390, 393, 427, 429 
Dowling, A., 350 


Draseke, J., 422 

Drexler, H., 167 

Driver, S. R., 214 

Dirr, J., 319 

Dunkerley, R., 422 

Dupont, J., 163, 166, 168, 169, 170, 
201, 224, 204 

Dupont-Sommer, A., 84, 128, 154, 
234, 272, 435: 447) 4572 471, 475, 


479 
Durand, A., 422 


Durso, M. H., 432 


Edgar, S. L., 58 
Eerdmans, B. D., 226 
Ehrhard, A., 387, 422 
Ehrlich, E. L., 130 
Eisler, R., 422 


Eiss, W., 293 

Eissfeldt, O., 234 

Eitrem, S., 51, 332 

Elliger, K. H., 4, 11, 12, 446, 447, 
462, 479 

Ellis, E. E., 3, 4, 8, 10, 19, 22, 55 

Emerton, J. A., 20, 267 

Esser, G., 422 

Evelyn White, H. G., 357, 366, 369, 
372, 373, 380, 381, 382, 395, 396, 


399, 400, 402, 403, 420, 426 
Everling, O., 193 


Falk, Z. W., 100 

Farrer, A. M., 419 

Fehrle, E., 193 

Feine, P., 71, 163 

Feuillet, A., 163 

Findlay, J. A., 71 

Finegan, J., 78 

Firth, C. B., 174 

Fisher, F. H., 422 

Fitzmyer, J. A., 95, 110, 234, 257, 
338, 480 

Fletcher, D. R., 166 

Flusser, D., 267 

Foerster, W., 194, 204, 211, 212 

Fonseca, L. G. da, 422 

Frankenberg, W., 449 

Freed, E. D., 89 

Freedman, D. N., 81, 363, 429 

Freedman, H., 222 

Frend, W. H. C., 432 

Friedel, L. M., 166 

Friedrich, G., 253 

Frye, R. N., 458 

Fuks, A., 323 

Fuller, R. H., 224, 357 


484 INDEX OF MODERN AUTHORS 


Gaechter, P., 166, 174 
Gartner, B., 54, 55, 86, 87, 214, 295, 
429, 430 

Gagg, R. P., 115, 124 

Galdos, R., 242 

Gall, A. von, 83 

Gander, G., 174 

Garitte, G., 359, 362, 363, 377, 390, 


393, 395, 409, 426, 431 
Gaster, T. H., 84, 153 


Gebhardt, O. von, 422 

Gershenson, D., 427 

Gerth, B., 376, 377 

Gesenius, W., 226, 231 

Gibson, M. D., 174 

Giet, S., 108 

Gingrich, F. W., 108 

Ginsberg, H. L., 309, 339, 468 

Ginsburger, M., 194 

Ginzberg, L., 348, 438 

Giversen, S., 358, 427, 429 

Glasson, T. F., 364, 377 

Gloege, G., 210 

Gnilka, J., 130, 298 

Goetz, K. G., 293 

Goguel, M., 451 

Gomez, J. J., 422 

Goodenough, E. R., 205 

Goodspeed, E. J., 62 

Gordis, R., 130, 153 

Goshen-Gottstein, M. H., 4, 22, 34, 
262, 469 

Grant, R. M., 363, 427, 428, 429 

Gray, W. D., 324 

Graystone, G., 209, 287 

Greenberg, M., 87 

Grégoire, H., 98 

Grelot, P., 136, 153 

Grenfell, B. P., 325, 355, 356, 362, 
365, 366, 373, 374, 378, 381, 382, 
383, 384, 387, 389, 395, 399, 403, 
408, 413, 415 

Gressmann, H., 459 

Griffinhoofe, C. G., 422 

Grobel, K., 430 

Grossouw, W. K. M., 207, 282 


Gruenthaner, M. J., 305 

Grundmann, W., 165 

Guignebert, C., 71 

Guillaumont, A., 168, 362, 363, 364, 
391, 399, 427 

Gunkel, H., 225, 232, 234, 240 

Gwilliam, G. H., 97 


Haag, H., 235, 239 

Haardt, R., 358 

Haelst, J. van, 431 

Haenchen, E., 275, 277, 281, 282, 
290, 363, 364, 430, 432 

Hamp, V., 224, 225, 226, 236, 240, 
241 

Hamrick, E. W., 334 

Harding, G. L., 306 

Hardy, E. R., 225 

Harl, M., 429 

Harnack, A. von, 55, 129, 348, 357; 
372, 373, 389, 395, 400, 403, 415, 
422 

Harris, J. R., 422 

Harris, J. Rendel, 59, 61, 62, 63, 69, 
70, 71, 72, 73, 76, 77, 78, 85 

Harris, Z., 327 

Hart, H. St J., 319 

Hartel, G., 59 

Hatch, E., 67, 68, 70, 72, 210 

Hauck, F., 170 

Headlam, A. C., 71 

Heichelheim, F. M., 332 

Heinrici, G., 366, 372, 422 

Heintze, W., 449 

Helmbold, A. K., 432 

Henderson, B. W., 319, 332 

Hennecke, E., 422, 427, 431 

Héring, J., 189, 192, 193, 194, 196, 
197, 202 

Herklotz, J., 193 

Hertzberg, H. W., 230, 235 


INDEX OF MODERN AUTHORS 485 


Higgins, A. J. B., 121, 130, 137, 429 Janssens, Y., 432 


Hilgenfeld, A., 423, 439, 449 Jastrow, M., 154, 326 

Hillers, D. R., 259, 307 Jean, C.-F., 229 

Hitzig, H., 321 Jefferson, H. G., 225 

Holscher, G., 106, 107 Jenkinson, J. H., 423 

Hoffmann, D. Z., 94. Jeremias, A., 188 

Hofius, O., 364, 370, 376, 380, 386, Jeremias, J., 101, 124, 137, 165, 170, 
414 172, 178, 182, 275, 293, 329, 3575 

Holsten, C., 190 383, 395, 396, 400, 401, 407, 410, 

Holtzmann, H., 62, 423 423, 431 

Holzmeister, U., 392, 423 Jirku, A., 190 

Holzner, J., 195 Johnson, M. D., 236 

Hommel, H., 98 Johnson, S. E., 61, 64, 287, 302, 423 

Hommes, N. J., 63, 69, 71, 72 Jones, H. S., 191, 397 

Honeyman, A. M., 170 Jones, R. G., 458 

Hooker, M. D., 204 Jonge, M. de, 265, 267 

Horder, W. G., 423 Joiion, P., 212, 226, 231 

Houghton, H. P., 431 Jilicher, A., 178, 423 

Hubbard, R. P. S., 334 Jung, L., 196 


Huby, J., 66, 191, 192 

Huck, A., 380, 382, 401 

Hunt, A. S., 325, 355, 356, 362, 365, 
366, 373, 374, 378, 381, 382, 383, 
384, 387, 389, 395, 399, 403, 408, 


413, 415 
Hunt, I., 254 Kadman, L., 329: 
Hunzinger, C.-H., 101, 104, 202, 429 Kasemann, E., 224 
Huppenbauer, H. W., 212, 291 Kahle, P., 308 
Hurd, J. C., 203 Kanael, B., 326 
Hurvitz, A., 128 Karavidopoulos, I. D., 432 


Karst, J., 323, 33! 

Kasser, R., 363, 364, 405, 430 

Katz, P., 87 

Kautzsch, E. F., 64, 65, 226, 231 

Keck, L. E., 271, 288, 447, 477 
Iersel, B. M. F. van, 123 Kee, H. C., 410, 431 

Kenyon, K. M., 334 

Kim, Y. O., 433 

Kittel, G., 193, 194, 200, 256, 366 

Klausner, J., 122 

Klijn, A. F. J., 430 


Jacobs, J., 423 Klostermann, E., 99, 114, 357) 423 
Jacobus, M. W., 423 Knabenbauer, J., 166 
Jacquier, E., 370, 392, 396, 401, 407, Koehler, L., 226 

414, 423 Koester, H., 361, 432 


James, M. R., 373, 417, 423 Koffmahn, E., 329 


486 INDEX OF MODERN AUTHORS 


Kosmala, H., 223 

Kosnetter, J., 432 

Kraeling, C. H., 319 

Kraeling, E. G., 96 

Kraft, R. A., 89, 364, 405, 407, 408, 
414 

Kraus, H.-J., 225, 226, 262, 263 

Krause, M., 358 

Krogmann, W., 429, 431 

Kihner, R., 376, 377 

Kiimmel, W. G., 193, 204 

Kiirzinger, J., 191 

Kuhn, K. G. 130, 207, 210, 214, 217, 
298, 445, 457, 458, 459 

Kuhn, K. H., 429 

Kurze, G., 198 

Kutscher, E. Y., 94, 156, 313 


Labib, P., 358 

Lack, R., 234 

Lagrange, M.-J., 62, 99, 161, 166, 
357, 381, 423 

Lake, K., 281, 290, 360, 423, 440, 444 

Lane, W. R., 7, 216, 222 

Laperrousaz, E. M., 336 

LaSor, W. S., 130 

Lataix, J., 423 

Laurin, R. B., 131 

Leander, P., 95, 149, 226, 229 

Leaney, A. R. C., 165 

LeDéaut, R., 242 

Lehmann, M. R., 329 

Leipoldt, J., 359, 363, 368, 390, 393, 
427, 429, 433 

Lemonnyer, A., 19! 

Léon-Dufour, X., 163 

Levie, J., 162 

Levy, J., 96 

Lewis, J. P., 323 

Liddell, H. G., 191, 397 

Lietzmann, H.,'71, 193, 196, 211, 214, 


380, 382, 401 
Lifshitz, B., 110, 308, 309, 310, 311, 
313, 338, 345 
Lightfoot, R. H., 419 
Lindars, B., 6 
Lipsius, R. A., 369 
Lisco, H., 400 
Liver, J., 131 
Lock, W., 372, 403, 424 
Lésch, S., 188, 195 
Lévestamm, E., 125, 224 
Lohse, E., 121, 126, 150, 153 
Loisy, A., 129, 166 
Liihrmann, D., 128 
Lyonnet, S., 201 


McArthur, H. K., 428 

McCasland, V., 282 

McCowan, C. C., 319 

McFadyen, J. F., 180 

McGiffert, A. C., 424 

McKenzie, J. L., 224, 225, 305 

MacMullen, R., 319 

McNeile, A. H., 122, 163 

MacPherson, J., 314 

MacRae, G. W., 214, 403, 428 

Maas, A. J., 424 

Maass, F., 128 

Macalister, R. A. S., 471 

Mangenot, E., 424 

Manson, T. W., 166 

Manson, W., 166 

Magie, D., 318 

Marchal, L., 166 

Marcovich, M., 364, 370, 381, 386, 
387, 399, 404 

Marcus, R., 437, 438 

Margoliouth, G., 446 

Marshall, I., 167 

Martyn, J. L., 271 

Masing, U., 430 


INDEX OF MODERN AUTHORS 487 


Matthiae, K., 123 Nagel, W., 428 

Mattingly, H., 319 Nauck, W., 293, 298 
Mayer, L. A., 334 Nestle, E., 194, 239 
Mayser, E., 370, 373, 377, 397 Neuman, A. A., 131 
Mazar, B., 100, 337 Nicolassen, G. F., 424 
Medico, H. E. del, 230, 231, 232 Nightingale, R. C., 424 
Mees, M.., 432 Nock, A. D., 121 

Ménard, J.-E., 432, 433 Noldeke, T., 110 

Menoud, P.-H., 275 Notscher, F., 282, 293, 313 
Mensching, G., 210 Noguer, N., 424 

Menzies, A., 207 North, R., 272, 311, 360, 367, 430, 
Mercati, G., 437 479; 471 


Merk, A., 102, 194, 239 Noth, M., 106, 229, 320 


Metzger, B. M., 10, 11, 12, 14, 15 
Meyer, R., 128, 267 
Meyer, W., 195 
Meyerovitch, E., 358 
Meyschan, J., 346 : 
iene . ane png Oh 
wea Orgeval, B. d’, 319, 320 
Michaelis, W., 123, 165, 429 O’Rourke, J. J., 58 
Michaud, H., 457, 458 Osborn, G., 424 
Michel, O., 69, 72, 85, 121, 153, 237 Osswald, E., 4, 30 
Michelsen, J. H. A., 414, 424 
Milik, J. T., 5, 59, 94, 95, 96, 97, 107, 
108, 109, 121, 131, 132, 136, 153, 
156, 159, 199, 201, 212, 227, 259, 
271, 272, 289, 291, 292, 293, 306, 


Oesterley, W. O. E., 166 


308, 309, 313, 325, 326, 3275 328, Parker, Ps. 374, 424 

329, 330, 331, 336, 339, 343, 464, Paschke, F., 480 

474 Paul, G., 180 
Miller, B. F., 432 Pautrel, R., 163, 180, 183 
Miller, M. P., 267 Peek, W., 332 
Miller, W. D., 174 Perdelwitz, R., 190 
Moffatt, J., 71, 197 Perowne, S., 321, 332 
Molland, E., 452 Perrin, N., 6, 125 
Montefiore, C. G., 122 Petermann, H., 83 


Petrie, W. M. F., 424 
Petuchowski, J. J., 230 
Pfammatter, J., 214 


Montefiore, H. W., 430, 431 
Moriarty, F., 254 
Moule, C. F. D., 14, 36, 277, 278 


Pick, B., 424 
Mowinckel, S., 116 Piper, O. A., 427, 428 
Munck, J., 428 Ploeg, J. van der, 4, 246, 298 
Murphy, R. E., 201 Plooij, D., 71 


Murphy-O’Connor, J., 187 Plummer, A., 190, 192, 195; 205 


488 INDEX OF MODERN AUTHORS 


Polotsky, H. J., 312 

Polzin, R., 128 

Preisker, H., 165, 172 

Preuschen, E., 357, 424 

Prigent, P., 89, 427 

Procksch, O., 210 

Priimm, K., 214 

Puech, H.-Ch., 168, 359, 362, 363, 
364, 368, 370, 382, 383, 415, 418, 
427 

Purves, G. T., 424 

Pusey, P. E., 97 

Puukko, A. F., 72 


Quasten, J.. 59, 418, 441, 448, 449, 
450, 452 

Quecke, H., 362, 363, 428, 430, 431 

Quispel, G., 168, 361, 363, 414, 415, 
426, 427, 429, 431, 432, 433 


Rabin, C., 15, 18, 20, 46, 47, 48, 88 
210, 286 

Rabinowitz, I., 128 

Rabinowitz, J. J., 308, 309, 314 

Ratsep, K., 430 

Ramsay, W. M., 191, 192 

Ratner, B., 328, 330 

Rauschen, G., 424 

Rawlinson, A. E., 62 

Rawsley, H. D., 424 

Redpath, H. A., 210, 415, 424 

Regemorter, B. van, 428 

Rehn, B., 448, 449, 450, 452 

Reichelt, J., 430 

Reicke, B., 289, 291, 293, 460, 478 

Reifenberg, A., 315, 316, 325, 326, 
330, 331 

Reitzenstein, R., 193, 357, 400, 424 

Rengstorf, K. H., 166, 433 


Resch, A., 366, 392, 400, 412, 424 

Réville, J., 425 

Rhyn, C. H. van, 425 

Ristow, H., 123 

Robbins, H. E., 153 

Robert, A., 163 

Roberts, B. J., 4, 24, 41, 46 

Roberts, C. H., 76, 77, 78, 81, 85, 
364, 400 

Robertson, A. T., 190, 192, 195, 425 

Robertson, J. A., 425 

Robinson, E., 334 

Robinson, J. A., 425 

Robinson, J. A. T., 137, 273 

Robinson, J. M., 358, 364, 367 

Roesch, K., 195 

Romeo, A., 425 

Ropes, J. H., 373, 425 

Roques, R., 428 

Rosa, G. de, 429 

Rose, P., 195 

Rosenberg, R. A., 230 

Ross, W., 334 

Rostovtzeff, M. I., 319 

Roth, C., 4, 105, 109, III, 112, 272 

Rowley, H. H., 125, 224, 287 

Rudberg, G., 77 

Rudolph, K., 358 

Riicker, A., 166 

Ristow, A., 364, 377, 428 

Rusche, H., 104, 221, 223, 241, 242 


Save-Séderbergh, T., 427, 433 
Samain, P., 166, 241, 242 
Sanday, W., 71, 357, 372, 424 
Sanders, J. A., 4, 127, 128, 254 
Sandmel, S., 205 

Santos Otero, A. de, 414, 425 
Saunders, E. W., 431 

Schafer, K. T., 429 

Schelkle, K. H., 202 


INDEX OF MODERN AUTHORS 489 


Schenke, H.-M., 429 

Schierse, F. J., 430 

Schippers, R., 428, 430 

Schmid, H., 225 

Schmid, J., 45, 56, 131, 162, 166 

Schmidt, C., 444, 449, 450 

Schmidt, K. O., 432 

Schlatter, A., 188 

Schlier, H., 460 

Schnackenburg, R., 129 

Schneemelcher, W., 431 

Schniewind, J., 122 

Schoedel, W. R., 428, 432 

Schoeps, H. J., 436, 437, 440, 444, 
446, 449, 450, 451, 452, 453, 457, 
458, 459, 460, 464, 465, 470, 479, 
480 

Scholz, A. von, 425 

Schrage, W., 364, 432 

Schubart, W., 378, 425 

Schubert, K., 131 

Schiirer, E., 314, 317, 318, 320, 321, 
331, 345, 347, 350 

Schiirmann, H., 431 

Schwartz, E., 451, 452 

Scott, R., 191, 397 

Segal, M. H., 326, 327 

Selbie, J. A., 425 

Seltman, C., 332 

Semeria, G., 425 

Seyrig, H., 306 

Shahan, T. J., 425 

Sheehan, J. F. X., 253 

Sickenberger, J., 189 

Silberman, L., 119, 131, 138 

Simon, J., 358 

Simon, M., 71, 277, 278 

Skeat, T. C., 420 

Skehan, P. W., 83, 88, 127, 261 

Smallwood, E. M., 321 

Smith, B. T. D., 166 

Smith, J. M. P., 189, 226 

Smith, J. Z., 410, 432 

Smith, M., 120, 138, 153, 307 

Smith, R. H., 239 

Smyth, H. W., 376, 386 


Smyth, K., 131 

Sneed, R., 377 

Spicq, C., 191, 192, 207, 212, 221, 
223, 225, 231, 237 

Stanley, A. P., 190 

Starcky, J., 103, 127, 130, 132, 133, 
134, 135, 136, 137, 138, 140, 141, 
144, 145, 148, 149, 150, 151, 153; 
154, 156, 157, 158, 159, 234, 308 

Stauffer, E., 298 

Stead, G. G., 431 

Stefaniak, L., 131 

Stegemann, H., 140 

Stendahl, K., 14, 54, 61, 62, 65, 69, 
71, 745 75, 76, 86, 87, 101, 130, 246, 
278, 479 

Stephenson, T., 64 

Steve, M.-A., 334 

Stiehl, R., 364 

Stinespring, W. F., 319 

Strack, H. L., 194, 197, 204, 236, 253, 
282 

Strathmann, H., 317, 318, 331, 350 

Strecker, G., 452 

Strobel, A., 431 

Strugnell, J., 79, 128, 264, 467 

Suhl, A., 126 

Sukenik, E. L., 334, 341 

Summers, R., 433 

Surhenus (Surenhuys, W.), 69 

Sutcliffe, E. F., 298 

Swete, H. B., 366, 373, 400, 425 

Sydenham, E. A., 319 


Talmon, S., 284 

Taylor, C., 357, 366, 391, 392, 402, 
420, 425 

Taylor, V., 62, 99, 114, 122 

Tcherikover, V. A., 323 

Teicher, J. L., 272, 435, 436, 445; 


446, 447, 461, 462, 479 
Thackeray, H. St J., 98, 333 


490 INDEX OF MODERN AUTHORS 


Thayer, J. H., 425 

Thomas, J +» 437, 439, 444) 445, 449, 
464, 472, 473 

Till, W. C., 168, 359, 363, 410, 415, 
427 

Tillmann, F., 166 

Toombs, L. E., 316 

Tournay, R., 225, 226 

Trabaud, H., 425 

Trantham, H., 458 

Trever, J. C., 5 

Treves, M., 89 

Trinquet, J., 272 

Turner, H. E. W., 431 


Uckeley, A., 426 
Ungern-Sternberg, A. von, 70 
Unnik, W. C. van, 428 


Vaccari, A., 240 

Vaganay, L., 71, 426 

Van Beek, G., 127 

Vattioni, F., 104, 310 

Vaux, R. de, 109, 188, 271, 306, 347, 
447, 469, 471, 474 

Vawter, B., 234 

Venard, L., 44, 45 

Vermes, G., 4, 5, 84, 272, 446, 447, 
466, 468, 475 

Via, D. O., Jr., 178 

Vielhauer, P., 431 

Vincent, L.-H., 334, 352, 353 

Vogt, E., 101, 308 


Volckaert, J., 166, 174 
Vollmer, H., 61, 65, 68, 69, 72 
Votaw, C. W., 426 


Waitz, H., 449, 451, 453 

Walker, N., 102 

Walls, A. F., 364, 400, 430 

Warschauer, J., 4.26 

Weber, W., 196 

Weiss, B., 166 

Weiss, J., 192, 193, 426 

Weizsacker, C., 68 

Wendland, P., 426 

Wernberg-Moller, P., 4, 310 

Wessely, C., 426 

White, H. G. Evelyn, 357, 366, 369, 
372, 373, 380, 381, 382, 395, 396, 
399, 400, 402, 403, 420, 426 

Wieder, N., 82, 131 

Wikenhauser, A., 162, 163 

Wilamowitz-Moellendorf, U., 357, 
366, 426 

Wilkinson, J. H., 426 

Williams, A. L., 71 

Wilson, R. McL., 364, 427, 428, 430, 
431 

Windisch, H., 209 

Wink, W., 163 

Winston, D., 458 

Winter, P., 102, 232 

Wood, H. G., 71 

Workman, W. P., 426 

Woude, A. S. van der, 131, 245, 247, 
255, 256, 258, 259, 260, 261, 264, 
265, 266, 267 

Wright, A. G., 6, 222, 246 

Wright, G. F., 426 

Wuttke, G., 239, 242 


INDEX OF SUBJECTS 491 


Yadin, Y., 7, 28, 30, 103, 109, 128, 
222, 223, 227, 265, 266, 307, 309, 
310, 311, 312, 313, 315, 326, 328, 
335» 336, 337, 338, 339, 347, 348 

Yeivin, S., 312, 333 


Zahn, T., 357, 367, 408, 411, 415, 
426 

Zandee, J., 430 

Zeitlin, S., 100, 329 

Zickermann, E., 350 

Ziegler, K., 242 

Zolli, E., 197 


INDEX OF SUBJECTS 


Aaron, 39, 103, 214, 223, 236, 237, 
238, 240, 241, 289, 292, 296, 464, 
468 

Abraham (Abram), 21, 44, 45, 234, 
235, 236, 238, 239, 240, 274, 464, 
466 

Acta Thomae, 369, 407 

Adam, 36, 118, 230, 237, 465, 466 

Aelia chpitolina, 317, 318, 324, 349, 
351, 352, 353 

Agency, 175 

Agrapha, 357, 367, 373, 400, 410, 415 

Ahaz, 117 

Alexander the Great, 139 

Allegory, 178, 179, 223 

Ambrose, 418 

Ambrosiaster, 195, 242 

Amos, 25, 40, 41, 51 

Amram, 103, 237 

Ananias and Sapphira, 275 

Andania Mysteries, 187 

Angels, 188, 189, 193, 195, 196, 197, 
198, 199, 200, 201, 202, 261, 262, 
264, 399 
Bad, or Fallen, 158, 196, 197, 200, 

203, 204. 
Good, 197 
Guardian, 197 
in Qumran Theology, 187-204, 


455» 456 


Anointed One, 119, 120, 121, 134, 
135, 136, 138, 144, 152, 153, 253, 
258, 265, 266,'299; see also Messiah 

Antioch, 290, 318 

Antiochus IV Epiphanes, 279 

Antoninus Pius, 321 

Apocalyptic, 147, 151, 223 

Apostasy, 23 

Appian, 348 

Agiba, R., 314, 338 

Aramaic, 76, 93-100, 103, 121, 127- 
60, 193, 194, 212, 233, 234, 240, 
310-12, 314, 344, 372, 402 

Assembly (of Qumran community), 
198 

Assyria, 50 

Astrology, 129, 147, 151, 154) 1555 
157 

Atonement, Day of, 249, 251, 253, 
259, 392 


Babylonian Captivity, 44, 256 
Balaam, Oracle of, 26, 314, 316 
Baptism, 467, 469-73 
Barabbas, 109 


492 INDEX OF SUBJECTS 


Bar Cochba, Simon, 105, 109, 111, 
395-54 

Bardesanes, 450 

Barnabas, Epistle of, 85, 125, 318 

Baths, 469-73 

Bede, 418 

Beirut, 318, 319 

Belial, Beliar, 23, 24, 37, 208, 211, 
212, 213, 247, 250-52, 260, 263, 
266, 455, 468 

Benjamin, 348 

Bethlehem, 306, 353 

Beth-Ter, 331, 332, 333, 336, 337, 
348, 349, 350, 351 

Blasphemy, 20 

Bodily Defects, 198, 199, 202 

Book of Meditation, 147, 475, 478 

Books, Sacred, 475, 476, 478 

Bordeaux Pilgrim, 352 


Caesarea Maritima, 319, 322, 448 

Canon, 359, 383 

Capernaum, 32 

Castration, 320 

Catchword Bond, 66, 168, 360 

Cedron, 93 

Cento, 5 

Cerinthus, 440, 441 

Chenoboskion, 357, 358, 368, 460 

Christianity, Early, 271-303, 449 

Christianity, Jewish, 271-303, 440, 
444, 445, 479 

Christology, 119, 138, 267 

Chronicler, The, 118, 119 

Chrysostom, John, 191, 277, 278, 322, 
324, 

Church(es) of God, 188, 190, 200 

Circumcision, 321 

Clement of Alexandria, 242, 371, 372, 
373» 377» 391, 410 

Clement of Rome, 447, 448, 450, 451! 


Codex Bezae, 165, 171 

Commodus, 354 

Communal Life, 284, 285, 286, 287, 
476, 477, 478 

Consolation of Israel, 35 

Context Pointers, 74 

Coptic, 102, 355-433 

Corinth, 187, 188, 194, 206 

Covenant, 
Dynastic (Davidic), 115, 116, 224 
Essene, 24, 25, 28, 116, 117, 266, 

468 

Creation, 37, 38, 188, 197 

Cyprian, 59, 72, 76, 78, 242, 412 

Cyprus, 323 

Cyrene, 323 

Cyril of Jerusalem, 418 

Cyrus, 118 


Damascius, 230 

Damascus, 25, 26, 39, 40, 133, 273, 
279, 280, 286, 289, 318 

Daniel, 119, 138, 250, 265, 464 

Darajeh, WAdi, 306 

Darkness, 208, 209, 211, 455, 456 

David, 9, 12, 25, 37, 50, 115, 116, 
117, 118, 119, 122, 134, 152, 158, 
224, 225, 464, 
His Fallen Hut, 25, 50, 51, 120 
Scion of, 50, 51, 120, 132, 144, 150 
Son of, 113-126, 135 

Decalogue, 19 

Deutero-Isaiah, 32, 39 

Dio Cassius, 317, 318, 320, 324, 334, 
342, 344, 346, 347, 348, 350 

Dio Chrysostom, 272 

Diocletian, 446 

Dishonest Judge, Parable of, 173 

Dishonest Manager, Parable of, 161- 


84 


INDEX OF SUBJECTS 493 


Dives, 163, 164, 170, 174, 178 
Divorce, 38 

Domitian, 320 

Dualism, 208, 454-60, 4.77 
Dynastic Oracle, 50 


Early Catholicism, 302 

Ebion, 439, 441, 444 

Ebionites, 272, 288, 378, 415, 435- 
80 

’Ebyénim, 446, 447 

Egypt, 319, 355 

Ekklesia, 2°75 

Elchesaites, 440, 444, 445, 459) 473 

El ‘Elyon, 233, 234, 240 

Elect of God, 127-29, 140-60 

Elect One, 135, 136, 152, 153 

Eleutheropolis, 319, 347, 349 

Elijah, 134, 137, 464 

Elisha, 464 

Emmanuel, 29, 32 

Emmaus, 322 

‘En-Gedi, 311, 336, 337 

Enoch, 82, 152, 153 

Ephraem (Syrus), 195, 400 

Ephraim, 40, 46 

Epiphanius, 242, 324, 339, 412, 437, 
438, 439, 444, 445, 451, 459, 464, 
487, 472, 4.73, 475, 476, 477, 478 

Eptskopos, 293 

Essene(s), 132, 133, 134, 135, 137; 
167, 205, 207, 210, 212, 214, 217, 
238, 246, 272, 273, 276, 279, 280, 
281, 282, 283, 285, 286, 287, 288, 
289, 290, 291, 292, 293, 294, 295; 
296, 298, 299, 301, 302, 435, 436, 
437) 445, 471, 472, 479 

Eucharist, 241, 242, 254, 474, 478 

Eusebius, 230, 312, 331, 345, 3473 
348, 349, 351, 352, 353, 418, 437, 
438, 440, 443, 450 


Exegesis, 
allegorical, 53 
atomistic, 27, 43, 45, 54 
literal, 53 
Qumran, 4 
Exousia, 190-94, 196, 200 
Ezekiel, 9, 12, 29, 36, 47, 48, 117, 316, 
464 


False Pericopes, 465, 466, 478 
Fasting, 391 
Fayyam, 77 
Firmicus Maternus, J., 241 
Florilegium (-a), 59, 72, 81, 82, 216, 
246 
Form Criticism, 165, 166 
Formulae, Introductory Scripture, 
lacking, 14 
in New Testament, 7-16, 216, 299, 
300, 3OI 
in Qumran literature, 7—16,57, 
255, 264, 299, 300, 301 
Fulfilment Formulae (“‘Formula Quo- 
tations”), 13, 54, 55, 61, 63, 64, 74, 
75 


Galilee, 275, 345 

Gamaliel IT, R., 315, 323 

Gaza, 319 

Gelasian Decree, 418 

Genealogy, 233, 236, 237, 238, 241 

Gershon, Kohath, Merari, 292 

Gnostic(ism), 358, 360, 383, 418, 419, 
437, 441, 444, 445, 451, 454, 459, 
460, 479, 480 
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Gospel, 
According to Matthias, 417 
According to the Egyptians, 410, 415 
According to the Hebrews, 415, 443, 
448 
According to Thomas, 355-433 
Canonical, 384, 419; see separate 
index 
Lost, 356, 404 
Of the Ebtonites, 415 
Synoptic, 122-26, 136, 137, 161, 
172, 361, 380, 382, 383 
Gospel-form, 419 
Graphe (-ai), “‘Scripture(s)”’, 8 
Greek, 355-418 
Gregory of Nyssa, Pseudo-, 76, 78 


Habakkuk, 22, 23, 26, 75, 299, 446 
Habra, Wadi (= Nahal Hever), 109, 
110, 309, 310, 313, 341, 342, 347 
Hadrian, 305, 317, 318, 319, 320, 324, 
331, 332, 344, 346, 348, 349, 350, 
351, 352, 353 

Haggadah, 82, 124, 222, 230, 24! 

Harmony of the Testaments, 3, 56 

Hasmoneans, 235 

Heathenism, 205 

Hebraiot, 277, 278, 279 

Hebrew, 101, 102, 103, 144, 369, 391, 
399, 400 

Hellenism, 201 

Hellenistai, 277, 278, 279 

Herald, 265, 266 

Herod Agrippa I, 176, 334 

Herod the Great, 353 

Herodium, 326, 327, 335, 336, 337 

Herodotus, 366 

Hever, Nahal, see Habra, W4di 

Hezekiah, 117 

Hiel, 82 


High Priest, 135, 221, 223, 233, 237, 
242, 253 

Hippolytus, 272, 380, 417, 418, 437, 
439, 444 

Holiness Code, 18, 19 

Holy of Holies, 214, 296 

Hosea, 23, 465 


Idols, 208, 213 

Image of God, 37, 189 

Interpreter of the Law, 25, 39, 40, 51, 
120, 134, 135, 139, 316, 461 

Irenaeus, 194, 412, 437, 438, 440, 
447, 464 

Irony, 180 

Isaac, 44, 274, 464 

Isaiah, 9, 11, 24, 29, 40, 46, 62, 73, 
77> 117, 464 

Israel, 23, 25, 26, 27, 30, 39, 40, 43, 
45, 48, 49, 116, 118, 120, 121, 211, 
214, 282, 288, 289, 292, 323, 328, 
329, 330, 331, 333, 336, 354 
New, 275 


Jacob, 20, 26, 43, 44, 52, 237, 274, 
314, 464, 466 

James, Brother of the Lord, 276, 280, 
282, 294, 440, 448, 449, 451, 463 

Jehoiakim, 117 

Jerash, 319 

Jeremiah, 73, 117, 464 

Jerome, 60, 194, 238, 242, 312, 330, 
339, 417, 437, 439, 444, 451 

Jerusalem, 39, 114, 118, 230, 232, 
235, 274, 275, 280, 281, 295, 298, 
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305, 315, 316, 317, 319, 320, 322, 
323, 324, 325, 330, 331, 333, 334, 
335, 348, 349, 351, 352, 353, 3545 
395, 440, 463, 469 
Damascus Gate, 334, 352 
New, 147 
Temple, 24, 25, 213, 214, 274, 278, 
296, 321, 333, 461, 466, 469 

Third Wall, 334 

Jesus (Christ), 20, 21, 32, 44, 45, 52, 
93, 108, 114, 122, 123, 124, 125, 
129, 137, 158, 162, 163, 167, 168, 
170, 171, 174, 176, 183, 208, 2It, 
221, 222, 223, 225, 233, 237, 238, 
240, 241, 242, 253, 254, 258, 267, 
273, 274, 276, 281, 285, 291, 292, 
355» 356, 357, 359, 360, 361, 365, 
368, 370, 371, 372, 373, 374, 375s 
376, 379, 380, 381, 382, 383, 384, 
385, 386, 387, 388, 389, 390, 393, 
394, 395, 396, 397, 398, 399, 400, 
401, 402, 403, 404, 406, 409, 410, 
411, 413, 414, 440, 441, 443, 444, 
445, 446, 461, 465, 467 

Joel, 299 

John the Baptist, 35, 137, 163, 273 

Jonathan, 131 

Josephus, 223, 230, 232, 235, 239, 241, 
242, 272, 276, 284, 286, 287, 291, 
292, 305, 334, 437, 467 

Joshua, 79, 80, 82, 83, 230, 464 

Jubilee, 249, 251, 252, 253, 256, 258, 
259 

Judah, 40, 46, 48, 238, 348 

Judea, 275, 335, 344, 346, 351, 440, 
448 

Julius Africanus, 348 

Just One, The, 135 

Justin Martyr, 27, 242, 312, 352, 437, 
439, 440 


Kérygmata Petrou, 450, 451, 452, 4535 
456, 457, 459, 460, 462, 465, 467, 
469, 472, 473, 4745 475, 476 


Kittim, 12, 50, 139 
Kohath, 237 

Koinonia, 275, 283, 284 
Kyrios, 125, 166, 167 


Lamech, 159 

Law, Mosaic, 19, 20, 25, 34, 39; 45; 
69, 71, 132, 163, 197, 263, 279, 281, 
282, 284, 296, 440, 443, 446, 461, 
466, 475; see also Torah 

Lazarus, 163, 164, 170, 174, 178 

Legions, Roman, 318, 319, 322, 345, 
348, 350, 353, 354 

Leontius of Byzantium, Pseudo-, 418 

Levi, 230, 236, 237, 239, 292 

Levites, 469 

Leviticus, 38 

Light, 208, 209, 210, 211, 260, 292, 
455 

Liturgical Gatherings, 187, 198 

Liturgical Use of Scripture, 161, 162, 
166 

Logot, 355, 366 

Lot (géral), 210, 211, 214, 217, 260, 
263, 297, 455 


Maccabees, 235, 342 

Madaba Map, 352 

Magic, 193, 200, 203, 204 
Malachi, 24, 25, 62 

Mammon, 169, 170, 180 
Mamre, 351 

Man of the Lie, 48, 461, 463, 477 
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Manicheans, 418, 419 
Marcion, 451 


Mary, 385, 443, 444 

Masada, 309, 310, 335, 347 

Matthew, 74, 76, 123, 273, 302, 380, 
415, 419, 465 

Matthias, 294, 296, 297, 298, 368 

Mebasser, 252 

Melchizedek, 221-31, 233-42, 245- 
49, 251-67 

Melito of Sardis, 72 

Mesopotamia, 323 

Messiah, 114, 118-26, 129, 132, 135, 
136-39, 144, 151, 152, 158, 159, 
225, 266, 274, 281, 299, 314, 336, 
337 
God’s Begetting of the, 121, 128, 

153, 158 
of Aaron, Levi (priestly), 26, 122, 
131-34, 136, 139, 225, 461, 474 
of Israel, Judah (Davidic), 26, 120, 
122, 131-34, 136, 139, 461, 474 
Suffering, 133 : 

Messianic, 54, 82, 84, 121, 128, 138, 
144, 153, 158, 159, 224, 225, 233, 
253, 316 

Messianism, 

Qumran, 119, 127, 129-40 
New Testament, 137, 138 

Micah, 37, 42, 43 

Michael, 255 

Midrash(im), 5, 76, 81, 197, 221, 222, 
227, 229, 233, 237, 241, 245, 246, 
247, 253, 254, 262, 265, 267, 337 

Minim (Minaet), 437, 438, 444 

Mishnah, 10, 12, 15, 16, 53, 99, 100, 
301, 333, 348 

Moses, 9, 12, 27, 28, 38, 49, 50, 103, 
152, 158, 236, 238, 263, 281, 282, 
464, 466 

Murabba‘at, W4di, 108, 109, 110, 
306, 308, 312, 325, 330, 341, 342, 
3435 347» 354 

Mystery, 22, 147 


Naassenes, 417, 418 

Nablus, 322 

Nahum, 19 

Names of Palestinian Jews, 108 
Naphtali, 32 

Nathan, Oracle of, 116, 118, 120, 224 
Nazarene, 14 

Nazareth, 32 

Nazirite, 98, 280 

Nazoraioi, 444 
Nebuchadnezzar, 117 

Nerva, 320 

Neues, 163 

Nicaea, Second Council of, 418 
Noah, 38, 158, 159, 230, 466 
Numbers, 40 


Oath(s), 19, 97, 100, 116 

Origen, 194, 417, 418, 437, 438, 443; 
451 

Orosius, P., 312, 352 

Ossuary, 93-100, 107, 108, 110 

Oxyrhynchus, 355-433 


Pachomius, 358 

Palestine, 173, 174, 176, 180, 279, 
281, 294, 305, 307, 317, 319, 323, 
324, 328, 344, 440, 471, 473 

Palmyra, 318 

Pan-Qumranism, 205 

Papias, 367, 415, 419 

Parable, 162-82, 377 

Parables of Enoch, 152, 159 

Parallelomania, 205 

Passion Narrative, 419 
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Patriarchs, 20, 239 

Paul (Saul), 44, 45, 52, 61, 69, 71, 
187, 188, 191, 192, 195, 196, 197, 
200, 201, 203, 206, 207, 208, 210, 
215, 216, 217, 273, 275, 276, 277, 
278, 279, 288, 293, 294, 296, 302, 
446, 449, 463 

Pauline Corpus, 205, 208 

Pausanias, 322, 324 

Pella, 322, 440, 446 

Pentateuch, 465, 478 

Perea, 440 

Personal Names, Northwest Semitic, 
229 

Pesher, Pesharim, 5, 11, 22, 28, 54, 555 
75, 82, 216, 246, 247, 463, 464 

Peshitta, 96, 97, 129, 226, 233 

Peter, 105, 110, 112, 276, 292, 299, 
385, 448, 449, 451, 466, 472, 475; 
478 

Peter of Sicily, 418 

Petra, 319 

Pharisees, 93, 114, 122, 123, 124, 132, 
163, 164, 176, 272, 274, 276, 279, 
413, 437, 444 

Philo Alexandrinus, 53, 197, 223, 230, 
231, 232, 235, 242, 272, 284, 287, 
437 

Philo Byblius, 230 

Photius, 230 

Pliny the Elder, 272 

Polygamy, 37 

Pompey, 133, 139 

Poor, The, 47, 288, 446, 447, 477 

Predestination, 101 | 

Priesthood, 224, 225, 237, 238, 239, 
467, 468, 469 

Primasius of Hadrumetum, 195 

Prodigal Son, 164 

Prophet, The Eschatological, 119, 
131-34, 137, 139 

Prophet, The True, 448, 456, 460, 
461, 462, 472, 477 

Prophets, 69, 71, 116, 463-65, 478 

Protevangelium Jacobi, 402 


Psalms, 73, 116, 122, 125, 223, 252, 
261 

Pseudo-Clementines, 414, 445, 447- 
54, 456-60, 462, 465, 466, 468, 472, 
4745 475, 476, 479 

Publicius Marcellus, 345 


Pythagoreans, 279 


Qorban, 93, 94, 96-100 
Quietus, Lucius, 323-24 
Qumran Literature, 3-58, 271 
Qumran Scrolls, Fragments, 79, 127, 
271, 435-80 
Qumran Sect, 446, 454-80 
Quotations of OT, 
Accommodated, 16, 33-45 
Composite, 65-69, 76, 215 
Diverging from LXX Text, 64 
Eschatological, 16, 45-52 
Explicit, 3-58 
Literal or Historical, 16, 17-21 
Liturgical, 74, 75 
Modernized, 16, 21-33 
NT, in the, 3-58, 215 
Qumran Literature, in, 3-58 
Virtual, 14 
Wrongly Attributed, 62, 76 


Rabbinic Writings, 230, 255, 313, 
328, 332, 343, 346, 347, 349, 359, 
437, 460 

Rabbis, 223 

Resurrection (of Jesus), 224 

Righteous Teacher, 22, 23, 48, 75, 
131, 132, 152, 213, 299, 446, 460- 
62, 477 

Rufinus, 449 
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Sabbath, 19, 41, 274, 340, 341, 390, 
392 

Sabbatical Cycle or Years, 256, 331, 
328, 329 

Sacrifice, 24, 42, 240, 241, 466, 467 

Sadducees, 44, 124, 272, 276 

Sakkuth (Sikkuth), 25, 40 

Salem, 231, 232, 233, 235, 239, 240, 
265 

Salome, 385, 410 

Samaria, 345 

Samaritan Pentateuch, 83, 84 

Samaritan(s), 279, 464 

Satan, 463 

Script, Herodian, 94, 140, 245 

Second Revolt, 305-18, 320, 324, 325, 
328, 334 

Sedeq (god), 229, 230 

Sefire, 234 

Seiyal, Wadi (= Nahal Se’elim), 
399, 330, 341, 342, 344, 347 

Seleucid Kings, 27, 139 

Sensus plenior, 56, 57 

Separation from Impurity, 208, 215 

Sermon on the Mount, 21, 168 

Servant of Yahweh, 77, 133, 150, 151, 
152, 158 

Servant Songs, 133, 136 

Severus, Sextus Julius, 346, 351 

Shem, 230, 238 

Sheméneh ‘ESreh, 354, 

Shroud, 383 

Simon Magus, 448, 449, 463 

Simon, Simeon, 51, 105-12, 158 

Smithsonian Institution, 127 

Sodom, 231, 234 

Solomon, 118, 119, 150, 225, 337, 346, 
464 

Son of God, 121, 224, 225, 410, 448 

Son of Man, 122, 123, 125, 135, 136, 
152, 465 

Song of Miriam, 29 

Spirit (Holy), 265, 443, 465, 475 

Stephen, 20, 279, 296 

Style anthologique, 5 

Sukkoth, 338, 341 


Symmachus, 437, 448 

Syria, 440, 472, 473 

Syriac, 369, 391, 403, 449, 451, 472 
Syro-Ephraimite War, 29, 117 
Syzygies, 456, 459, 460, 465 


Ta‘amireh, Wadi, 306 
Talmud, Babylonian, 255, 313 
Talmud, Palestinian, 313 
Targum, 121, 149, 221, 230, 232, 240, 
242 
Fragmentary, 230, 240 
Neofiti I, 221, 227, 228, 230, 232, 
240 
Ongelos, 230, 240 
Ps.-Jonathan, 230, 240 
Teacher of Righteousness, see Righte- 
ous Teacher 
Temple of God, 208, 213, 214, 217 
Teqoa‘, 335; 337 
Tertullian, 70, 187, 196, 241, 437, 
439 
Testimonta, 59, 60, 62, 69-72, 74-76, 
78, 82, 84-86, 89, 132, 133, 215, 
216, 217 
Theodoret, 191, 197 
Theophilus of Antioch, 242 
Theophrastus, 98 
Theophylact, 191 
Thomas the Athlete, Book of, 368 
Thomas the Israelite Philosopher 
Infancy Gospel of, 376, 417 
Thomas, Didymus Judas, 365, 368, 
369, 375, 385, 410 
Gospel according to, 355-433 
Three Books, The, 146-48 
Timothy of Constantinople, 418 
Tineius, Rufus, 344-46, 351 
Tithes, 238, 239, 241 
Titus, 322, 328, 330, 349 
Tolls, 327 
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Torah, 39, 176, 236, 263, 272, 276, 
279, 280, 284, 323, 463, 478; see 
also Law, Mosaic 

Tradition, 113, 115-18, 120, 121, 
125, 188 

Trajan, 309, 323, 351 

Travel Account in Luke, 162, 163 

Twelve, The, 291, 292, 297 

Two-Source Theory, 162 

Typology, 22, 55, 236 


Unjust Steward, 161-84 
Usury, 175 


Veil, 187-204 
Vespasian, 322, 330, 348 
Vow, 42 


War, Eschatological, 43, 49, 198, 199, 
211, 456 


Watchers, The, 157, 159 
Way, The, 276, 281, 282, 283, gor 
Wealth, Use of, 163, 164, 180 
Wicked Priest, The, 131 
Wisdom, 150, 159, 160 
Women, 
Subordination of, 187, 188, 192, 
193 
Uncovered Head of, 200, 203 
Weakness of, 193, 196 
Word of God, 11 
Writings (Ketibim), 69, 71 


Yawan (Greece), 133, 139 


Zadok, 224, 236 
Sons of, 30, 36, 272, 288, 468 
Raw, 37 
Zealots, 272 
Zebulon, 32 
Zechariah, 13, 47 
Zerubbabel, 118 
Zervanism, 457 
Zion, 52, 120, 232, 250, 266, 326, 354 
Zodiac, 157 
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